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my thesis and in giving me encouragement and helping with the 
proofs. 
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CHAPTER I 


THE RELATIONSHIP OF UBHAYAVEDANTA 
TO MANIPRAVALA LITERATURE 

Outside the Srlvaisnava community, the tradition of 
ViSistadvaita is generally known by its early exponents, Yamuna 
and Ramanuja, who laid the philosophical foundation of the 
school and established its reputation amidst the contending views 
(darsanas). The following important developments in later 
Srivaisnava literature, especially the literature written in the form 
of Tamil prose called Manipravala, have been virtually ignored: 

(1) The acknowledgement of ubhayavedanta —the two-fold 
scripture of Samskrt sruti or revealed texts and the 
Tamil hymns of those who are immersed in God’s 
qualities (< alvars ). 

(2) The development of vyakhyanas (commentaries). 

(3) The introduction of sampradayagranthas (traditional 
works). 

Consequently, this book purposes to make a contribution 
to the study of Srlvaisnavism in the post-Ramanuja period by 
focussing on these developments in the Manipravala literature 
of the Srivaisnava preceptors (acaryas) from the 12th to the 15th 
century A.D. 

If we look at the general trend of this literature, we might 
classify its works into two categories that distinguish the two phases 
of development—namely the vyakhydnas (the commentaries) 
which represent the earlier phase and the sampradayagranthas 
(the traditional works) wh ich represent the somewhat later p hase. 
The sampradayagranthas in turn are classified into two sub-types: 
the rahasyagranthas and “ other independent works Rahasya- 
granthas (literally, the secret works) are treatises which contain 
information necessary for the one who aspires salvation (the 
mumuk$u). ^Such topics as the three secret mantras ( rahasyatraya ), 
the thiee entities of sentient matter or at , insentient matter or 
M—1 
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acit , and the Lord or TSvara (tattvatraya); LaksmI as intercessor 
between God and man (purufakara); surrender (prapatti); service 
( kaihkarya ); preceptor (acarya) and finally, the definition of a 
Vaisnava are discussed in the rahasyg^ranthos/ l The category of 
^ other independent works ” includes diverse works in Manipravala 
such as Acaryahrdayam, which describes the greatness of Nam- 
ma}var, and the Guruparamparaprabhavam . which narrates the -f lj 
biographies of the Alvars and Acaryas . The study of the sam- 
pradayctgranthas is especially important for understanding the 
systematization of Srlvaisnava philosophy in the post-Ramanuja 
period, and so we shall devote special attention to the Acaryas' 
reflections on the above themes. 

As we survey this period of Manipravala literature, we shall 
focus our attention on Periyavaccappiflai, who stands midway in 
this development, because he exemplifies the mature tradition 
of commentaries —he was given the title of 44 Emperor of the com¬ 
mentators ” ( vydkhyanacakravartin )—and because he initiated the 
sampradayagranthas. Whereas previous commentators approach 
their task less systematically, Periyavaccanpiljai is systematic in 
his method and style of presentatio n, his careful philosophical 
reflection s, his diligent use of proof texts from Tamil and Sarpskrt 
sources, and his careful record of divergent views of the previous 
commentators. Because of both his scope and his systematic com- 
mentatorial treatment, Periyavaccanpijlai’s commentaries must 
be studied as the full elaboration of the Ardyirappati (the 6,000) 
and the Onpatinayirappaji (the 9,000) and also as an important 
comparison to the more popular contemporary work, the Ifu 
(the 36,000). In his commentatorial method, he sets a standard 
for later commentaries in Manipravala, and so a study of his 
vyakhyanas is mandatory for a knowledge of their development. 


The nature of PeriyavaccanpiHai’s contribution must also be 
seen in the traditions that he initiated ; for instance, he is the 
first Acarya to write commentaries in Manip ravala on the Samskrt 
works of the earlier 3riVaisnava thinkers, Yamuna and Ramanuja, 
a tradition that is later followed by Acaryas such as Nayanaracca n- 
Pjjjg h who writes a commentary on the CatuSslokf of Yamuna" 
In a more limited fashion traits of his style of commentary on 
Sarpskrt works are followed by thinkers such as VedantadeSika, 
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;-who, for example, borrows PeriyavaccanpiJJai’s Manipravaja 
classification of the qualities of the Lord and simply translates this 
definition into Samskrt for his own commentary. 1 

Besides initiating Manipravaja commentaries on Saipskrt 
works, Pcriyavaccanpillai is the first preceptor in the $rlvai?nava 
community to write sampradayagranthas in Manipravaja. His 
rahasyagranthas are an inspiration for such Iaterthinkers as Piljai- 
iokacarya and Vcdantadesika, who present major philosophical 
contributions in the form of rahasyagranthas in Manipravaja. Also 
his independent works, such as the uniquely conceived Pdcurappafi 
Rdmdyana (which is completely composed with phrases borrowed 
from the hymns of the Alvars) 2 , inspired a similar style in later 
works, such as the Acaryahrdayam by Alakiyamanavalap- 
perumajnayanar. Consequently, on the diachronic level of the 
development of the Srivaisnava Manipravaja literature, we might 
argue that PeriyavaccanpiJJai’s contribution is a turning point 
between the two phases of the literature—the vydkhyanas and 
the sampradayagranthas —not just in the relationship of the earlier 
to the later, but as a vortex in the development that qualitatively 
changes the trend of the literature, and hence deserves special 
attention. 

As background to the stpdy of vydkhyanas and sampraddya- 
granthas , it is necessary in this first chapter to present some 
introductory comments on the nature of Manipravaja and to ex¬ 
plain why the Srivaisnava Acaryas adopt this style of TamiJ in 
many of their works. Such a discussion must explore a very im¬ 
portant issue, crucial, in fac t, for understanding this whole period 
of literature, namely the concept of ubhayavedanta as the scriptural 
basis for the school and the rationale for the use of Tamil as a 
legitimate vehicle for revelation. 

1 Gadyatrayam with his commentary, pp. 7, 23, 48. 

a This is not only the best workJ hy_Pcrivavaccanpillai but also represents 
the best piece of Tamil prose of that period. The whole work covers only 
two pages but within that space the entire Ramayana story is covered. 
The special feature of this work is that Periyavaccanpi]]ai, without using 
any of his own words, has selected words and sentences from the Alvars’ 
works and has arranged them in such a manner that they form a continuous 
story without losing any important incident of the RSmayaoa and holding 
the readers’ interest from beginning to end. 
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The Tamil hymns of the Alvars, the Ndldyiram (the 4,000) 
or the Divyaprabandham as they are also known in the tradition, 
came to be acknowledged as scripture on a par with the Samskrt 
sruti (revealed texts of the Vedas and the Upanisads). In the 
general history of Indian religious thought such a belief appears 
as a radical innovation, for it marks the first (and perhaps only) 
time a language other than Samskrt claimed to express “ revealed 
truth ” as well as to possess the sanctity and authority of the Vedas , 
That there could be a Tamil Veda (dravidaveda) is a most important 
antecedent to the use of TamiJ prose or Manipravala in the com¬ 
mentaries and later sampraddyagranthas; the discussions concern¬ 
ing the Tamil Veda must be carefully traced. Only then shall 
we be able to understand how the Vaisnava bhakti tradition in 
Tamijnatu found its religious inspiration in its mother tongue 
(as well as Samskrt), allowed all its religious community to have 
knowledge of the scriptures —even the “ secrets ” (rahasyas)— 
and throu gh the Acarya s provided a religious literature in a com - 
mon language to expound the ubhayaveddnta , the philosophi cal 
teachings, and the religious discipline (sadhand). 

Manipravaja style as generally understood consists of Tamil 
wo rds interspersed with Samskrt words even as ruby and coral 
(/ntf/n-ruby-pearl, pravala-coral) are strung together alternately 
in a necklace. The earliest definition of Manipravala in Tamil 
(following the definitions of Manipravaja found in Malayalam, 
Telugu, and Kannada) 3 lefers specifically to poetry: the Vlracoli- 
yam , a grammatical treatise written at the time of Virarajendra 
cojao (11th century A.D.), states that if there is an intermixture 
of Samskrt syllables in Tamil writing, it is called riraviyal , and that 
if there happens to be an intermixture of Samskrt words, it is called 
Manipravala.' 1 However, in later times the term “ Manipravala M 
is applied to the Tamil prose literature of the Vaisnavas and Jains 


a See appendix A. 

4 ifaye vafavejutleytil viraviyal, infetukai nafaiyetumilla manipravaja nar- 
j-evaccoIJiiifayc mufiyum... 

Puttamitiiraoar, Viracojiyam, p. 283. This work was most probably 
written between J063-70 A.D. 
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which came into existence between the twelfth and the fifteenth 
century. “ Manipravala ” as applied to this literature differs 
from previous definitions of this language form in that it does not 
generally contain Samskrt noun endings and verb endings, and in 
that it is prose and not poetry. The term “ Manipravala” as a 
name for this type of Tamil prose appears quite late; the Vaisnava 
commentators themselves, for instance, never call their own writ¬ 
ings by this term although they are aware that they are using a 
language that is intelligible to all the Srivaisnavas, even to women 
and members of the lowest social order ( varna ) 5 . .We shall re¬ 
turn to a more detailed examination of Manipravala in our 
analysis of this style used in the commentaries by Tirukkurukaip- 
piranpiljan, Nanjlyar, Vatakkuttiruvltippijlai, Periyavaccanpiljai, 
and others. 

One might ask the question: “Why is this particular style 
used by the Vaisnava Acaryas?” To answer this question we 
must explore the intricacies of the development of ubhayavedanta 
and its relation to Manipravala. Ubhayavedanta as the acknow- 
ledgement of a two-fold scriptural tradition also implies th e 
acknowledgement of two religious languages—Tamil and Samskr l. 
We find the first consciousness of Tamil and Samskrt as parallel 
religious languages in the writings of the Alvars. Although the 
AJvars sing their praises of the Lord in Tamil, their mother tongue, 
they consider themselves part of the Vedic tradition. Consider 
the following: 

O Kannan (Skt. Krsna), O Creator of the four-faced one 
(Ta. nanmukan; Skt. caturmukhabrahma), O Cause (of the 
universe), O Witness, I, who am Your slave, do not consider 
that day as the starving (i.e., fasting) day when I have 
not taken my food. But the day which is the starving 
day for me (is the day) in which I am not continuously 
thinking (the Tamil of the mantra) namo narayarid, 


5 Manavajamamuoikal, Com. on Tattvatrayam, p. 227. See also Com. on 
Mumuk$uppati, p. 335. Ladies and Sudras could not study sruth hut this 
Manipravaja literatuie was for all Srivaisnavas, including them. 
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worshipping You with the flowers of Truk (Skt. fk) 9 Ecur 
(Skt. yajus) and Sdma (Skt. Sdma) Veto. (Skt. Veda ). 6 

( Periyajvar, TirumoU, 5 : J : 6 ) 

He Who is in the four Veras (Ski. Vedas), which are studied 
well, Whose colour is just like the water of the stream, which 
has full fragrance and which is making noise like the sound 
of the conch (He is the One) Who is in the Milk Ocean (Ta. 
Pdrkafal , Skt. Kfirabdhi ), Who is over the snake couch 
and Who is also in the ocean of the scriptures (Ta. ml\ 
Skt. sastras) and in the acute inte llect. 7 

( Peyajvar, Munrdm Tiruvantati , 11 ) 

In the first stanza there is specific reference to the Alvar’s 
worship of the Lord with the Rk, Yajus and Sdma Vedas , which with 
true bhakti flavour, he describes as “ the flowers ” of his worship . 
The second stanza describes the Lord as the One Who is in the four 
Vedas and in the scriptures. In fact, the Vedic references that 
appear in the hymns of the Alvars are quite common, and it is 
not unusual to find the Lord called Cantdka (Skt. Chandoga from 
which Chandogya), Paujiya (Skt. Kausltakl) and Cama (Skt.Sama) 8 
or to find, for example, repeated description of the Lord’s dwelling 
at a certain place where there are Brahmins who chant the Vedas. 
This shows that the Vedic traditions are part of the temple life, 

6 kapp& nigmukaDaippataittaoe karapS kapyay afiyeonao 
uppSnaJ paciySvatoorillai 6va(6 *nam<5 narana’ eoru 
eppanajum irukkecuccamavetanapmalarkonfu unapatam 
napnand), avaitatturumakiJ aoreoakkavai pattioin§!e 

NTP, p. 96 

5 naokolu nalvetattuJ|ao naraviriyum porikotaruvippugalvappap carikotap 
parkatalfio pampanaiyio melap payiofuraippar nurkajateo nupparivioao. 

NTP , p. 66J. 

8 pantar mclviral nalvajai toji pavai pumakaj tapijotumufanc 
vantay, enmaoatte mappi nippay, malvapna, majaipolojivanpa. 
cantoka paujiya laittiriya, camavetiyape nefumale, 
anto niooatiyapfi marrariyep, ajuntur meliicai nigra ammane. 

Timmaiikaiyajvar, Periyatirumoli, 7:7:2. {NTP, p. 348). 
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and that they are referred to affirmatively by the Alvars as part 
of their religious heritage.® We might even go so far as to say 
that the Alvars are not in revolt against the Samskrtic traditions 
associated with Lord Visnu but rather are simply singing His 
praise and joyously expressing their sentiments inThe language mos t 
intimate and immediate to them—Tami l. They often make re¬ 
ferences to both Tamil and Samskrt in the same verse; for instance, 
in his PerumdltirumoU Kulacekarajvar says: 

When shall I, praising His glory to the supreme satis¬ 
faction of my tongue, with folded hands offer flowers 
to Him, to that Lord Who is lying over the snake couch, 
at Araiikam, where the people (live) who have severed 
their bondage, (to the Lord) Who is the northern lan¬ 
guage (Ta. vatamoU , i.e., Samskrt), Who is the poem of 
sweet joy in Tamil, Who is the leader of the gods (Ta. 
Skt. amaras ), Who is the lion among the cowherds, Who 
protected the cows by lifting the strong mountain, O my 
Kannan (Skt. Krsna) Whose colour is like the ocean, Who 
enjoyed tearing asunder the mouth of the horse. J0 

( stanza 1:4) 

In the process of describing the Lord Who is in His image 
form at Arankam (Skt. Srlrarigam), and who takes the form of 
the various incarnations (Skt. avataras ), Kulacekarajvar says 
pointedly that this Lord is the northern (/.e., Samskrt) language 
and the poem of sweet joy in Tamil. Similarly, Tirumankai- 
ySJvar says: 

O heart, you can live if you learn that mantira (Skt. mantra) 
not forgetting that mantira by the very effect of the mantira 


* vSyotuvetam malikipra tolclr marai yajar najum muraiyal valartta 
tiyorika v6rika ppukalortku tillait tiruccittarakutam ceorucermiokale. 

Tirumarikaiya]var, Periyatiiumoli, 3:2:2. ( NTP , p. 257)* 

iw mavioaiv&y pijantukantamalai velaivannaoai eokapnaoai vaukuoramenti 
avipai aoruyuyyakkontaayarerrai amararkajtantalaivaoai antamijiopap 
pavipai avvatamojiyai parrarrarkalpayilarankattaravanaiyirppal!ikol|um 
kovipai navuravajutti eoraokaika] koymalar tuy eorukol6kuppumna]e; 

NTP, p. 148. 
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(i.e., its power), that mantira that is in the Upanijads (Ta; 
antariarmd((u anti; Skt. vedanta) and that is the One Who 
is the primordial One for Intira (Skt. Indra) and Piraman 
(Skt. Brahma), Who is in the form of the five elements such 
as earth, wind, fire, water, and space, Who is in the form of 
the sound of Tamil, which has the power of expression 
Who is in the form of vg/aco/ (i.e., Samskrt), Who is in the 
form of the four directions, Who becomes the sun and 
the moon, Who is the Antanar (Brahmins), Who is not 
understood even by the gods in the middle region. 11 

{Tirunetuntantakam, 4) 

The Mantra which is in the Vedanta is the Primordial One Who 
is in the form of the five elements, the form of Tamil, the form 
of Sarnskrt, and so forth. Later Maturakaviyalvar, who is a 
direct disciple of Nammajvar, says the following about his Acarya: 

He who composed the stanzas through which the inner 
meaning of the Veta (Skt. Veda) of the great Vetiyar 
(Brahmins) is established in my heart. 12 

{Kanninunciruttampu, 9) 

The Upani?ads are said to contain the essence of the Veda , similarly 
Maturakaviyalvar points out that the stanzas of Nammalvar 
contain the inner meaning of the Veta (Skt. Veda). 

Examining the evidence for the acceptance of ubhayavedanta 
in the works of the Acaryas, we find numerous references in the 
taniyans (single stanzas pertaining to a preceptor), as well as in 


11 intirarkum piramarkum mutalvaotaooai irunilam kal ll nir vip putam 
aintay 

centirattatamijocai vafacoJJaki ticainaokumiy tirika) nayiraki 
antarattiJ levarkkum ariyalaka antanaoai antanarmattu antivaitta 
maniirattai mantirattal maravatu eor um vajutiycl vajalam niatanencame 

NTP, p. 43 5 . 6 

12 mikkaveliyar velattioutpcru| nifkappafi yeonencu) nirudioao 
(akkaclr cafakopaoep nampikku a| pukkakalal a(imaip payapaorS. 

NT P, P. 207. 
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works such as the Irdmdnucanurrantdti 13 and the Guruparam - 
pardprabhavam that purport to recount the biographical data of 
the Alvars and the Ac aryas. These sources have often been 
dismissed too glibly on the charge of lacking historically relevant 
data. We feel, however, that if used with caution, according 
to the criteria discussed below, they supply genuine and important 
information not otherwise available. Let us digress for a mo¬ 
ment to establish in detail our argument for this position before 
presenting particular references to ubhayavedanta found in this 
literature. In reference to the authenticity of the taniyans we 
wish to note the following: 

(a) Closely related to the tradition of the taniyans is a 
tradition in Tamil literature called pdyiram found in 
Cankam and post-Cankam texts, for instance the 
Tolkdppiyam and the Clilappatikaram. The pdyiram 
is an introductory stanza in verse form which narrates 
the gist of a work and is thought to be written by the 
foremost disciple of the author, his colleague (in his 
studies) (< orucaldimdndkkar ), or his teacher ( aciriyan ). 
So central to a work of Tamil literature is the pdyiram 
that by the time of the 12th century Tam il gramma r 
called the Nannul , a work is not considered legitimate 
unless it is prefaced by a pdyiram , even though the 
author may be called “ the thousand-headed one ”, 
i.e ., a great man. 14 

(b) Consequently, we may argue that the Srivaisnava tradi¬ 
tion of the taniyan (which is generally written jp 
Samskrt, j s in direct continuity with the Tamil tradi¬ 
tion of the pdyiram , for every work in Tamil (or 
Samskrt) has an introductory stanza, and the Tamil 
term taniyan itself means “ only one stanza (pertaining 
to a preceptor or a work! 


13 Tiruvararikattamutaoar, Iramanucanurrantati, Sta. 8, 11, 13, 18, 19. 
14 ayiramukattao akaoratayioum payiramillatu paDUvalapre. 

Pavananti, NaoDul, su. 14 
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(c) The first explicit and documented use of the taniyan 
is found in Yamuna’s Stotraratna where he dedicates 
three stanzas to Nathamuni, 1 * one of which is re¬ 
membered as a taniyan by the succeeding tradition. 

(d) The remembrance of taniyans becomes inseparable 
from the remembrance of the genealogy of preceptors 
(guruparampard ). The taniyan, besides giving the 
gist of the work , generally contains the names of the 
author’s father,'his Acarya and his Acarya’s preceptor. 
The taniyans are not only chanted prior to the work 
itself, but the t aniyans of the Acaryas are strung to¬ 
gether like the Eea3s" ofT^necklace and recited. After 
Ramanuja appointed the seventy-four families for the 
propagation of Visistadvaita, these individual lineages 
maintained the history of their genealogy through the 
recitation of the taniyans for each preceptor. There 
are seventeenth century mansuscripts which docu¬ 
ment such guruparampards via the collection of succes¬ 
sive taniyans tracing the lineage back to the time of 
Ramanuja. 16 This tradition is continued even today. 

At the time of initiation (Skt. pahcasamskdra ), the 
preceptor, while giving the upadesa , which involves 
handing over the secrets (rahasyas) and mantras, makes 
the disciple repeat the taniyans of the genealogy of 
Acaryas down to his own preceptor. The preceptor’s 
taniyan is recited by one of his disciples and then is 
repeated by the new disciple. 

(e) Because of these traditions associated with the taniyans 
of the Acaryas, we shall accept generally the authenti¬ 
city of their authorship unless there is concrete evi- 
dence to the contrary. 


“namo 1 cintyadbhulakli$tajnanavairagyarasaye, 
natbaya munaye agadhabhagavadbhaktisindhavc. 

Yamuna, Stotraratna, si. 1. (SAf t p. 4.) 

“For example,such a manuscript is available with Koyil Kaniat^; a 
Svaroi, Srirahgam. ^antatai A W ao 
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: (/) However, we remain more sceptical about the tagiyags 

of the works of the Alvars. No doubt they are written 
at some later time, probably in the period between 
Nathamuni and Bhattar, who is the younger con¬ 
temporary of Ramanuja. As consciousness of the 
hymns of the Alvars as the Tamil Veda increases, 
it is likely that the Acaryas wish to pay respect to these 
earliest spiritual preceptors of the tradition and so 
compose taniyans to honour them. Such a view gains 
corroboration from Periyavaccanpijlai, two genera¬ 
tions after Bhattar, who writes commentaries on all 
the 4,000 hymns of the Alvars, but nev er refers to 
a taniyan . He might have been unable to fix the text 
of the taniyan as complete, realizing that the authors 
of those taniyans belonged to the post-Nathamuni 
period. Moreover, he must have realized that taniyans 
w ere still being composed. 

A similar generalization can be made about the authenticity of 
information contained in traditional works on the lives of the 
Alvars and Acaryas—namely, that the information relating to 
the lives, of the Acaryas is generally more reh'able, because of 
the guruparampara tradition, than the accounts about the lives 
of the Alvars. Because of the long lapse of time and the absence 
of a continuous chain of preceptors , much of the material on the 
lives of the Alvars is suspect . For instance, we find that the 
Acaryas may greatly elaborate a moot reference made by an Alvar. 
The biography of Tirumankaiyajvar is a case in point. Altho ugh 
this Alvar himself occasionally mentions how sinful he once had 
been, for he had “ killed a number of souls ”, in the biographical 
accounts he is portrayed as an evil man throughout his life. 
Authors like Pinpalakiyaperumajjlyar present a rather fanciful 
character who continues being a robber even as a Srlvaisnava, 
stealing to feed the Srlvaisnava devotees, robbing a golden Buddha 
from a stupa at Nagapattanam for gold to be used at the Sri- 
rangam temple, and even overturning a boat filled with workers 
who were helping to renovate the Srirangam temple rather than 
accede to their demand for wages. 17 While there may have been 


"GPP, pp. 81-86. 
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oral traditions about the questionable character of Tirumankai 
to form the basis of such legends, the accounts furnish little docu¬ 
mented information about the historical personage Tirumankai- 
yajvar. 







Occasionally an account in the traditional biographies appears 
to be pure myth, for instance, the references to the divine births 
of the Alvars as incarnations from the different weapons of Visnu. 
While $uch myths have importance as religious statements which 
express the nature of an alvar as a divine descent into the realm 
of samsara, they do not, of course, give us biographical data. 
Unlike the accounts of the Jives of the Alvars, accounts of the 
sayings and actions of the Acaryas are probably true unless obvious ¬ 
ly mythical . The date of the written account is not so distant from 
the time of the lives of the early Acaryas (there is a span of about 
150 years from the time of Ramanuja to Pinpalakiyaperumaljlyar) 
and, as we have already stated, there is a direct succession 
of teachers during this period, so that the oral traditions about 
the lives and teachings of the Acaryas Could be preserved, 
handed down, and eventually recorded. This emphasis on the 
remembrance of one's preceptors is one of the peculiar features 
of the Vaisnava tradition. Even during the time of the Alvars 
WfT fincT statements such~as Periyajvar’s repeated assertions that 
he belongs to a family that for many generations have been staunch 
worshippers of Visnu. 18 Yamuna, when he begins his Stotraratna y 
pays homage^to Nlthamuni, Parasara (author of the Visnu Purana) y 
and Sathakopa (NammaWar). 19 Even though he received the 
instruction from Nathamuni’s disciples and not from Nathamuni 
himself, he takes Nathamuni as his preceptor. Similarly, Rama¬ 
nuja in his Vaikun{hagadya pays his respects to Yamuna. 20 While 
commenting on the first sutra of the Brahmasutras , Ramanuja 
says that in writing this commentary on the Brahmasutras he is 


lfl entai tantai tantaitammultappao elpatikaliofaAki vanlu valivaji afceykio- 
rom. 

Periyalvar, Tiruppallanfu, sta. 6. (NTP, p. 4 ) 
“Yamuna, Stotraratna,slokas 1-6. 

*°yamunaryasudhambhodhim avagahya yatha mati, 
adaya bhakliyogakhyam ratDam sandarsayamyaham. 

Ramanuja, Vaikunfhagadya, ( SM , p. 12.) 
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following the views of previous preceptors closely: “ the earliest 
Acaryas who condensed the meaning; following their views (mata) 

I am writing the commentary on the syllables of the sutras ’\ 21 
This is in striking contrast to Samkara, who does not claim to 
follow the views of all the earlier teachers. The self-conscio us 
claim of a flawless and staunch genealogy and the prior authori ty 
of the teachings become givens of the guruparampard tradition . 
Hence the repeated remembrance of the succession . 

The Acaryas not only remember the previous lineage of 
Vaisnava preceptors and pay homage to them, but also offer 
their r eflections on what it means to be an Acarya. Vedantadesika 
in his Guruparamp^ s ^ lIL3^g^ the praises of the Al.vars and 
the Acaryas. He says: God created all the Sastras and also 
devised a number of ways to explain them to the people of the 
world: He created Brahma, who gave the Upanisads, for in¬ 
stance, to explain the Vedas and the Sastras to the people. When 
he found that people still could not understand the various features 
and the purport of the Vedas and the Sastras, He created the 
ten Alvars as the ten new incarnations [of God] ( navmadasdvatd- 
ram). 22 Just as the clouds take the water from the sea and supply 
this water to all for their enjoyment, the Al.vars also took the es¬ 
sence of the Vedas and the Sastras and gave this to the people in 
their hymns. When God found that there were still some people 
who could not understand the tenets of the Vedas, He created 
the Acaryas to explain the works of the Alvars. 23 From this 
passage we understand Vedantadesika’s view of how truth is 
communicated first by the Rsis, then by the Alvars, and finally 
by the Acaryas who interpret the truths for all to understand. 
Besides ac knowledging these thiee successive sources of revelation^ 
he also in his passage implies that the Vedas and the Sastras, be¬ 
cause they are written in Samskrt, are not available to everyone. 


21 bhagavadbodhayanakftam vistlrnam brahmasutravrttim purvacaryah 
samcik$ipuh; tanmatanusarena sutiak^arani vyakhyasyantc. 

Ramanuja, £rlbha$ya, line I (Srlbhagavadramanujagraniham&ta, p. 49) 

aa paraAkusa parakalidirupatlale abhinavamaka oru daSavataram pappi. 

Vedantadesika, Guruparamparasaram, p. 7. 


m VedantadeSika, Guruparampara^aram, p. 7. 
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and so the Alvars use Tamil as the medium of revelation. But 
even then, Acaryas are sometimes needed to interpret the meaning. 

Because the position of the Acaryas assumes such proportions 
that at times they are considered the embodiment of God Himself, 
the details of the Acaryas * Jives are remembered as the model of 
religious life, and serve as examples for^ others in the commu nity 
Jj to emul ate^ It is not surprising then to find incidents in their 
lives recorded in works such as the Guruparampardprabhavam 
or the Vartamalai , an anthology of the sayings of the Acaryas. 
Thus we argue lhat references to ubhayaveddnta (as well as many 
other subjects we shall have occasion to examine) found in the 
literature of the taniyans and traditional accounts about the 
Acaryas often provide historical data. 

Information contained in the traditional biographies of the 
Alvars, however, should be subject to greater scrutiny. For 
instance, it is in the Guruparampardprabhavam that we find tradi¬ 
tional account of the collection and preservation of the hymns 
of the Alvars as a scriptural corpus . This activity is attributed 
to Nathamuni who, it is said, after listening to ten of Nammalvar’s 
hymns dedicated to the Kutantai (Kumbakonam) temple , decided 
to collect the remaining hymns of the Alvars, feaiing that their 
existence would be lost.to posterity. After experiencing difficulty 
in locating the hymns, he decided to go to the birthplace of Nam- 
majvar. Even there no one was abb to help him except Paran- 
kuSadasa, the disciple of Maturakaviyajvar (who was the direct 
distaple of Nammalvar). According to the guruparampard account, 
Pararikusadasa advised Nathamuni to meditate on Nammalvar 
and repeat his decade of stanzas 12,000 times because all the hymns 
of the A]vars had been lost long before. Following his advice, 
Nathamuni received the hymns of the A]vars from Nammalvar 
who, pleased by Nathamuni’s m;ditation, appeared before him. 24 
After receiving the 4,000 hymns, Nathamuni returned to his birth¬ 
place, where he arranged the hymns and indicated the tunes to 
which they were to be sung. Underlying this traditional account 


U GPP. pp. 1J9-122 
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of the collection of these works, there is, no doubt, a historical 
reality, namely, that the hymns of the Alvars were in danger of 
being lost and that the credit goes to Nathamuni for recovering 
them and preserving them for posterity. Credit is also given to 
Nathamuni for composing a taniyas for the text of Nammalvar’s 
Tiruvaymoli: 

I bow down to that ocean of Tamil Veda ( dravidaveda) 
which is a nectar for all bhaktas and joy for everyone, 
where we can find all [important] meanings compiising 
the words of Jsathakopa, where you have all the thousand 
branches ( sakhas ) of the Upani?ads. 25 

In this verse, which traditionally precedes the text of Nammalvar’s 
Tiruvaymoli, when written or chanted, the thousand branches of 
the Upanisads are compared to the thousand stanzas of the Tiru¬ 
vaymoli. Furthermore, this text is referred to as the dravidaveda 
{i.e., the Tamil Veda). Another taniyan is attributed to Natha- 
muni’s son Isvaramuni: 


O Mind, think always of the feet of the one who has com¬ 
posed the Marai (Skt. Vedas) in the form of an tat i. who 
[belongs to the region of] Tiruvajutinatu [the town known 
as] Tenkurukflr [where the river] Teoporunal flows. 26 

Besides these two early taniyans referring to the dravidaveda, we 
find the ceremonial recitation of the hymns of Nammajvar re¬ 
ferred to in Kampan’s Catakoparantdti (a text which has been 
dated between the 10th and 13th century A.D.)- 

O Primordial Light, You may go ahead or the Vedas 
You may go in front of the wisdom of Virinean (Skt', 


“ bhaktamrlam viSvajananumodanarp sarvarthadam 4 rTie,,K„i 
sahasrasakhopani$atsamagamam namamyaham dravidavedasTgarr^ 3111 
Nathamuni, Ta D iya D , Tiruvaymoli. ( NT p, p. 443 ) 


26 Tiruvalutinateorum teokurukur eorum 
maruvioiya vanporunal eorum arumaraika] 
antati ceytao atiyipaiye eppojutum cintiyay nence telintu. 

Isvarmuni, Taoiyao, Tiruvaymoli. (NTP, p. 443) 
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Brahma), etc., but can You go ahead of even one line of 
that holy one of Kurukur (i.e. 9 Nammalvar), who is endless 
knowledge like the ocean? 27 

(Stanza 1) 


p From this reference we may infer that the chanters who recite 
j the Alvars’ hymns come at the beginning of a procession; they 
I are followed by the image, and then by the chanters of the Veda, 
j —This verse shows the priority given to the dravidaveda over the 
Samskrt Veda. We also have inscriptional evidence prior to the 
time of Ramanuja that documents the chanting the hymns of the 
Alvars in the temple . K. A. Nilakanta Sasj ri in his book The 
Colas , Vol. II (Part I, pp. 479-80) presents the following inscrip¬ 
tional evidence: 


Two inscriptions of the reign of Rajendra I from Uttara- 
raerur provide for the distribution of the food offered to 
the deity among 5rlvaisnavas reciting Tiruppadiyam during 
worship, and create an endowment of land for the main¬ 
tenance of three persons who were to recite Tiruvaymoli 
regularly in the temple [176 of 1923], The recitation 
of Tiruvaymoli during tiruppGlli-yelucci in the SrTrangam 
temple is provided for in a record of A.D. 1085 [61 of 
1892]. The fact that the Tiymn of Kulasekhara-alvaT 
beginning te((arundiral was recited before the deity during 
three nights in the course of a festival in Srlrangam is 
mentioned in an inscription of A.D. 1088 (62 of 1892). 


Rajendra I ruled between 1012 and 1044 A.D. The first inscrip¬ 
tion about the recitation of the Tiruvaymoli [176 of 1923] is said 
to be in the 19th year of his reign. Thus we can conclude the date 
of this inscription as 1031 A.D. 


While Yamuna does not mention the dravidaveda directly in 
his Stotraratna (stanza 5), be does pay homage to the feet of 


17 vetattio muncelka meyyunarntor virincao mutalor 
kotarra nanakkoluntin muncelka kunankatanta 
potakkatalerikateo kurukurppunitao kaviyor 
paltatio muocellume tollai mulapparancutaro. 

Kampao, Catakoparantati, sta. 1 
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Vakulabhirama (Nammalvar) , whom he calls the first Acarya. 
Many of his ideas arc parallel to those of the Alvars. He includes, 
for instance, a direct translation from Kulacekaralvar in stanza 
26 of his Stotraratna . 29 Several different sources, such as the 
. 1 Guruparamparaprdbhavam , the 24,000 by PeriyavaccanpiHai, and the 
I t u, or 36,COO by VatakkuttiruvItipiJlai, report that Yamun taught 
the TiruvdymoU to his disciples and one of his disciple s, Tirumalai- 
yantan, instructed Ramanuja in the TiruvdymoU. This tradition 
tells LK that the third wTsh pronounced by Yamuna at the time of 

his death was that the hymns of Nammajvar be made popular . 
Ramanuja, it is said, taught the TiruvdymoU to his disciples and 
asked PiHan (whose father was also said to be proficient in the 
4000) to write commentary on the Tiruvaymoji to fulfil Yamuna’s 
wish. There is one taniyan attributed to Ramanuja which des¬ 
cribes Tiiumankaiyalvlr’s Tiruvel_ukkurrirukkai as containing the 
import of the Vedas: 


I bow down to those feet, which are our refuge, of the 
one who has given the entire meaning of the Vedas in 
the form of the 7 iruvelukkiirrirukkai which is composed 
in good Tamil ( centamil ) for the uplift of the world, which 
is the great one (i.e. 9 text) arid which is the non-satiating 


ambrosia.' 2<J /x , . . \ 

(lirxiA 

Tradition also says that Ramanuja as part of his t emple reform ^ 
included the chanting of the Tamil hymns in the temple liturgy ^ 
itself (see Koyiloluku , pp. 46-50) . Some scholars have suggested 
that Yamuna’s and Ramanuja’s relative silence on ubhayavedanta 
is indicative of their pro-Samskrtic brahmanical bias and their 
unwillingness to acknowledge the hymns of the Alvars or the 


28 aricinallal Fnratay akarritioum marrava]tao aru| nipainte ajumkulavi 
atuve poorirunteo^- 

Kulacekaia, Perumaltirumoji, 5:1. 
ru§a nirastopi sisuh stanandhayah najatu matus caranau jihasati. 

Yamuna, Stotraratna, sta. 26. (SM, p. 6.) 

2 o clrar tiruvelukkurxi rukka i yeDDunicentami{al 
aravamulan kutantaippirao tao atiyinaikklj 
arar maraipporu|elIam etuttu ivvulakuyyave 
coramaj- conoa aru]mari patam tunainamakke. 

Ramanuja, Taoiyao, Tiruvelukkurrirukkai. (NTP, p. 722.) 
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use of Tamil as a language for scripture. But we see from the 
above references that such a conclusion is questionable, for Yamuna 
has paid explicit homage to Nammalvar and has demonstrated 
his knowledge of the hymns of the Alvars in his translation of 
half of a verse by Kulacekarajvar. Furthermore, that there are 
so many works which acknowledge Yamuna’s and Ramanuja’s 
interpretation of the Tiruvaymoli suggest that these interpretations 
originally were oral traditions, handed down and recorded a few 
gener ations later. From these accounts we can conclude that the 
-early Acaryas acknowledged the ubhayavedanta , knew the 
hymns of the Alvars themselves, and orally transmitted their 


interpr etations — e -g*> Yamuna to T irumalaiyantan to Ramanuja 
~Td^ PiU^Di who finally wrote a commentary. Recorded examples 
of how Ramanuja’s interpretation differs from Yamuna’s sub¬ 
stantiates even further this line of reasoning. Yamuna’s and 
Ramanuja’s scholastic energies were directed towards establishing 
the authority of yLsi^tadvaitT ^mong the^ontending schools. 
It was necessary for them to use the Samskrt language and Samskrt 
texts for this task, as the other philosophic traditions were based 
on Samskrt sruti and smrti texts. Yamuna in his Agamaprd- 
manya , for example, defined the Pdhcardtrdgamas as one of the 
branches ot the Veda, the Ekdyanasakhd , in order to defend the 
scriptural authority of these Vaisnava Samskrt texts against the 
accusations of other schools that they were non-Vedic. On the 
other hand, we might suggest that the definition of the hymns 
of the Alvars as the Tamil Veda was an implicit assumption within 
the Srayaisnava community itself7 In any case, the development 
of the concept of the Tamil Veda was a slower process; because 
there were few outside critics who knew about the Srlvaisnavas’ 
claim that the hymns of the AJvars were the Tamil Veda, the occa¬ 
sions for public debate were rare. Indeed, we might conclude 
that thbe authority for ubhayavedanta was established in two ways: 
its Sarraskrtic_basis of sruti and smrti texts was asserted to establish 
its legitimacy outside the community, while its Tami] basis remained 
more an assumption within the $rlvaisnava community. The 
Tamil authority was never debated in great detail, although occa¬ 
sionally, a s we shall soon see, a defence of Tamil and the Tamil 
Veda was necessary as other schools came to know about the claim 
of dravfdaveda . 
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Besides references to Yamuna’s and Ramanuja’s knowledge 
of the hymns of the Alvars, we also find indications that the first 
generation of Ramanuja’s disciples, Bhattar, Empar, Anantalvan, 
Kit^mpiyaccan, and Mutaliyantan, knew and could comment 
on the Tamil hymns (although only their contemporary Nanjlyar 
was to write a major commentary, the 9,000) . Consider Bhattar’s 
reference to the dravidaveda in his Samskrt work Srirangarajastava: 

The Baby Elephant of Srirangam Who is shining with the 
words of the Veda of Samskrt and Dravitja ( satfiskrta - 
■ dravidavedasukta ), is making Himself dirty by my words. 
Who can prevent the Elephant [Lord Ranganatha] from 
enjoying the dirt even after His bath? 30 

(1 : 16) 

In this verse the Lord Ranganatha is compared with a baby 
elephant. Just as the elephant after his bath enjoys pouring dirt 
all over himself again, so the Lord Who shines (with the purity) 
of the Samskrt and Tamil Veda makes 44 Himself dirty ” by the 
meagre words of Bhattar. Besides this stanza, Bhattar also refers 
to the Tamil Veda in two taniyans that he composed in Tamil 
for Nammajvar’s Tiruvaymoli: 

(1) The Marai (Skt. Veda) of Tamil in one thousand 
(stanzas) given by Sathakopa is composed in 
praise of [the Lord] Aranka, Who is at a place 
where there are a number of gardens and rampart 
walls. Those hymns are nursed ( valartid ) by Rama¬ 
nuja. 31 

(2) The Veta (Skt. Veda) that is with the melody (rage) 
of the Lord of Kuruku (/.e. Nammalvar) deals with 


,0 svairi sarpskrtadravi^avedasuktaih bhantam maduktair malinlkaroti, 
Snraftgakamrah kalabham ka eva snatvapi dhulirasikam ni$eddha. 

Parasarabhattar, SrTraAgarajastava, I. 16. ( SM , p. 42.) 

31 vaotikalum colai malilaraAkar vanpukalmel 
Sura tamij maraikal ayiramumiora 
mutal tay catakopao moympal vajarlta 
itattay iramanucao- 

ParaSarabhattar. Taoiyath Tiruvaymoli, (NTP t p. 443.) 
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the following: the supreme position of the Lord; 
the true nature of the soul ( uyirnilai); the proper 
means of obtaining Him [the Lord]; the obstructions 
to the above as the effect of fate ( ul'), [and] the proper 
life (valvu, i.e., the fruit). 32 

It is interesting to note that while the first taniyan states that the 
Tamil hymns are nursed bv Ramanuja , the second taniyan lists 
the subject matter of the Tamil Veda as follows: the nature of 
the Lord, the nature of the soul, the way to attain the Lord, the 
obstructions to this path, and the fruit of such endeavour. (We 
shall later discuss this fi ve-fold division , which is called artha- 
pancaka by the Manipravala writers). 


Finally, we shall consider one example of a taniyan. 
Anantalvan wrote the following: 

1 bow down to the lotus feet of Ramanuja, who is the 
possessor of great fame, to obtain the strong mind to 
carry (i.e., to understand and remember) the Veta (Skt. 
Veda) written in good Tamil ( centamif) by the great and 
famous Sathakopa. 33 


Here Anantalvan, who is one of Ramanuja’s disciples, pays tribute 
to his teacher as well as to Sathakopa and suggests that he received 
the Tamil Veda through the instruction of Ramanuja. 

Next we find an inter esting reference by Vatakkuttlruvltip- 
pijlai in his //«: 



Though the meaning is vedartha (the meaning of the Veda 
i.e., this Tiruvaymoli) it is not self-manifest ( tantonri). 


,2 mikka irai nilayum meyyam uyimilaiyum 
takkanenyum tafayaki tokkiyalum 
ujvioaiyiim valvioaiyum otum kurukaiyarkoo 
yajipicai vetattu iyal. 

33 eynta peruriklrti yiramanuca munitao 
vaynta malarppatam vanarikukioreo ayntaperum 
cirar catakopao centamij vetam tarikkum 
perata ujlam pera. 


Anantalvan, Taoiyao, Tiruvaymoli. (ATT, p. 443.) 
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Veta (Skt. Veda) is like paratva , Itihasa and Purapas are 

like avatara , and the Tiruvaymoli is like aredvatara , 34 , _ 

'— 43 ^ 

The Veda," as we know, is sruti (revealed) and that which is 
considered to be without beginning {anadi) or eternally revealed. 
If the Veda is the sruti which is anadi , then the hymns of the Alvars 
are considered in the Srlvaisnava tradition to be that sruti which 
has adi (that is, the temporal beginning of the AJvars through whom 
the Supreme Lord Narayana revealed Himself). Vatakkuttiru- 
vltippiUai in his Itu is the first to make this distinction: though 
the Tiruvaymoli has the meaning of the Veda ( vedartha ), it is not 
self-manifest or beginningless like the Veda. He uses a simile 
to expand this suggestion. The supreme (unmanifest) form of 
the Lord {paratva) is like the Veda; the Puranas are like Ihe Lord’s 
avatara manifestation on earth, while the Tiruvaymoli is like the 
image form (< area ), because it is easily available to anyone irrespec¬ 
tive of time and place. ^ 

There are several other scattered references that deserve men¬ 
tion. AJakiyamanavalapperumaJnayanar in his Acaryahrdayam 
remarks that the Tamil language of Agastya is as eternal as Sams- 
krt. 35 The concept of the Tamil Veda certainly persists in the 
tradition of the Acaryas, as we see in the above references, but it 
is only in the writings of Vedantadesika of the 14th century that 
the concept is explicated in more detail. We have already en- 
countered his statement that the devotees are able to understand 
clearly the difficult portions of the Veda only after studying the 
hymns of the Alvars, who are the new incarnations of Vi§nu. 
Vedantadesika devotes a whole work to the idea of the Tamil 
Upanisad; this work is called Dramidopan is a t tat pa rya ra tnd va Ii 
(The Necklace of the Meaning of the Dramidopanisad). He 
claims in stanza 2 that he is providing the essence of Nammalvar’s 
works for those who are not able to enjoy the original: 


34 artham veaarthameyakilum vedamp61e tautooriyaoiu. paratvampole 
vedam, 

avataram pole itihasa puranahkal, arcavatarampole tiruvaymoli. 

Itu, 5:7:11, (BF, Bk. V, p. 321.) 
86 centirttatamij’ eokaiyale akastyamum anati. 

Alakiyamapavalapperumainayaoar, AH t Su. 41, {AHT t p. 77.) 
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Having been requested (to write this summary) by the 
learned ,men who are not able to enjoy the original work 
(by Nammalvar), VenkateSa has churned the Milk Ocean 
of Sathajit’s (/.*?., Nammalvar’s) Upanisad by means of the 
wisdom of the mountain Manthara. He has taken the 
essence of the qualities (of that original work) and tied up 
(into a necklace) this group of gems which came out from 
the hundred tens of waves. 3 6 

The reference in this passage is to Nammalvar’s 7 iruvdymoli: 
it has “ one hundred tens/* in other words, one thousand verses. 
Vedantadesika implies that he will string together the jewels “ of 
essential meaning ” found in Nammalvar’s work just as one strings 
a group of gems into a necklace. In verse 5 he goes on to compare 
the TiruvaymoH with the Veda: 

The first twenty stanzas condense the sdrirakdrtha 
(the Brahmasutra or Vedanta). These twenty attractive 
stanzas clearly explain the meaning of the Rgveda. 
This work (Nammalvar’s TiruvaymoH) follows in its thousand 
hymns the Samaveda which has one thousand branches 
(sakhas) with melodies. We can see as well the Yajurveda 
in the decades which are pregnant with meaning. The 
Atharvaveda shines in the TiruvaymoH because the essence 
(rasa) of the two is the same. 37 

Here Vedantadesika compares aspects of the Tiruvaymoji 
with the Vedanta, the Rgveda , the Samaveda , the Yajurveda , and 


11 prajnakhye manthaSaile prathitagunarucirp netrayan sampradayam 
tattallabdhiprasaktaih anupadhivibudhaih arthito vertkateSah. 
talparp kalpantayunah Sathajidupanisaddugdhasindhurp vimathnan 
grathnati svadugathalaharidasasatlnirgataip ratnajatarp- 

Vedantadesika, DTP , 2. (BV % Bk. I, p. Joi.) 

57 adau Sarirakartham iha viSadarp virpsatir vakti sagra 
sarik$epo f sau vibhagam 
piathayali ca rucarp carupafhopapannam 
samyakgltanubdham sakalamanugatam sama Sakhasahsram 
samlak$yam sabhidheyaifi yajurapiSatakaih 
bhati atharva rasai^ca. 


Vedantadesika, UTR, 5. (BV, Bk. I, p. j 0 2.) 
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the Atharvaveda. Sometimes the comparison is only implied; 
for instance, just as the Atharvaveda has eight branches, so the 
TiruvaymoU has eight rasas : 

Nammajvar in his Veda revealed everything to be under¬ 
stood in the Sastras such as the following: (1) the soul 
{dtman) is different from the body {delin') (2) the Lord is 
the ruler (3) there are means {upaya} to obtain His grace 
(4) He has a supreme abode ( nihsreyasa ) (5) sinning against 
Him is cause for trouble {tapa) (6) there is the glory of His 
devotees and (7) (how by) following them (the devotees) 
one can remove the confusion in one’s heart. 38 

And so we understand that Nammalvar’s Tamil Veda con¬ 
tains the teachings that are essential for the 5rlvaisnava way of 
life in a lucid and easily accessible form. Vedantade£ika devotes 
the remainder^ his Dramidopani?attdtparyaratnavali to a versified 
summary of the essential meaning of each decade. 

In the fifteenth century Alakiyamanavalajlyar begins his 
commentary, called the 12,000 with the following stanza in 
Samskrt: ' 

Prostrating to Satharya ( Le Sathakopa), I show the 
Drdvidopanisadbhasya which came as nectar from the 
Acaryas and was heard by me. 36 

After paying homage to Sathakopa he refers to his com¬ 
mentary ( bhdsya ) on the Dramidopanisad as coming from the 
Acaryas and heard by himself (hence suggesting the guruparampard 
transmission of teachings on the TiruvaymoU). He goes on to 
introduce his commentary by saying in Manipravaja: 


■ , 8 sast]e dehatiriktatmani tadadhipatau tatprasadadyupaye 
tasmannissreyasaptau tadapacaranato anantalapabhighate, 
tadbhaktanam prabhave tadupasadanatah svantakalu$yasantau 
sararp vedyarp svavede sakalam akathayat sanukampassatharih. 

Vedantadesika, DTR, 128 ( BV\ Bk. X, p. 372.) 

35 abhivandya §a{haryaryam acaryamrtam agatam. 
dravidopani$adbha$yam darsayi$ye yalha srulam. 

Alakiyamanavalajlyar, 12000, beginning. {BV t Bk. I, p. 39 .) 
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The Lord with great compassion in His heart for the uplift 
of human beings through the Dramidabhasya , which is 
understood by all ( sarvadhikdriyogya ), revealed through 
the first preceptor NammaWar (the following): Tiruviruttam , 
Tiruvaciriyam, Tiruvantdti and Tiruvdymoli . 40 

(Aratarikai or Introduction to the 
commentary of the 12,000) 

Alakiyamanavalaperumaljiyar (of the seventeenth century), 
the successor of this commentator, wrote two independent works 
on this topic entitled: Dravidopani$atsariigati (i.e., The Appro¬ 
priateness (of the term) Tamil Upanisad) and Vedantasastra- 
dravidagamadi-ddyadosakadvandvaikakanthyam (i.e., the Identity 
of Meaning of Vedantasdstra (Upanisads) with the First Two 
Decades of Dravidagama (i.e., the first twenty stanzas of Tiruvay- 
moli). 

Introducing the Dravodopanisatsariigati , he says: 

I am writing this Drdmidamndyasamgati following the 
path of the Acaryas, for the benefit of those who under¬ 
stand the intricacies well (visesajna). Accept this with 
affection (adard) here. 41 

Drdmiddmndyasamgati means the connection (samgati) of the 
Draviddnmayd (i.e., the Dravida Veda). Then the author says: 

The four Vedas having the tender affection (vatsalya) as 
mother and father have, with the intention tc- help all, 
appeared themselves through 3athajit (Sathakdpa) as his 
four works. 42 


40 t»akalajan 6 jjlvanathamaka sarvesvarao, tao paramakarunikatvattale 
svahrdayatlile pravarlippikka, sarvadhikariyogyamana dramidabha§asan- 
darbhallale pralhamacaryarana nammalvar aruUcceyta tiruviruttam, 
tiruvaciriyam, tiruvantati, tiruvaymoli. 

Alakiyamanavajacciyar, 12000, avatarikai. ( BV t Bk. I, p. 39 .) 

41 acaryodilapaddhatya dramidamnayasangatim 
abhidhasyc v/sesajnaih adaradgphyatam iha. 

Alakiyamanavalajtyar, Dramidopani$atsangali, gi. 1. (BV f Bk. I, 
' p. 101.) 

43 Alakiyamanava|ajiyar, Dramidopani?atsaiigati, g]. 8 . (BV, Bk. I, 

p. 101.) 
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This verse indicates that Sathakopa is merely instrumental in 
making the four Vedas appear and that it is the tender concern 
{vatsalya) of the original Vedas for all mankind that instigates 
their second appearance as the works of^athakopa. 

This concludes our survey of the basic references to the concept 
of ubhayavedanta. While this concept was never debated as such 
within the community itself, there were occasional attacks from 
outside the community. As the idea of the Tamil Veda increased 
in popularity and the hymns of the Alvars became known beyond 
Tamilnadu, there were criticisms raised against the claims that 
44 the 4,000 ” was the Tamil Veda and that Tamil could be con¬ 
sidered on a par with Samskrt as a language of religious texts. 
Such objections to the use of Tamil included the following charges: 43 

(a) That Tamil is a forbidden language. 

( b ) That even the lower classes read the scriptures and 
hymns written in Tamil and so pollute them. 

(c) That some of the religious hymns were written by 
Nammalvai, a Vaisnava saint born in the fourth varria 
(/.e., Sudra), considered to be of low standing. 

(d) That Tamil is a regional language and not understood 
throughout the length and breadth of the country as 
Samskrt. 

(e) That even Avaidikas (non-believers in the Vedas, 
i.e. y Buddhists and Jains) adopt this language to ex¬ 
pound their preaching. 

(/) That the Vaisnava hymns and writings do not elaborate 
on all the four objects ( dharma , artha , kdma and 
moksa ) needed for a full life, but concentrate only on 
kdma and mokfa. 

(g) That the hymns contain a number of refeiences to 
ndyakandyaklbhava (i.e. 9 the concept that God is the 
ndyaka (male hero, lover, beloved) and that the human 

13 Nanjiyar, 9000, avatarikai. (BV, Bk. I, p. 36 f.) 
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soul is the nayaki (the heroine, the lover who yearns 
for union with God) and thus prostitutes such holy 
. hymns to bare erotic feelings. 

Although Nanjiyar when he mentions such charges in his 
Onpatinayirappafi does not specify exactly who the critics are, 
we can assume that they are staunch followers of Vedic traditions 
who wish to maintain the exclusiveness of Samskrt revelation 
and furthermore, do not want it polluted by the lower classes. 
Nanjiyar in his Onpatinayirappati effectively refutes all these charges 
and argues for the greatness of Tamil. He says: 

(a) It is nonsensical to contend that Tami] is a forbidden 
language, because any language, whether Samskrt, 
Tamil, or some other language, is appropriate for 
praising God. He quotes from the Matsyopurana 
the story wherein a king orders that KaiSika, one of 
the devotees who was singing God’s praises in a language 
other than Samskrt, should be banished from his 
kingdom. Yama, the god of death, tells the king 
that his attitude is wrong and that any language, 
whether Samskrt or some other language, is appro¬ 
priate for praising God. 

(b) Scriptures do not become polluted by the lower classes’ 
reading them; on the other hand, this is actually a boost 
for God’s apostolic work, since propagation of religion 
through such means is necessary for the good of the 
world. 

—^ (r) That a person is bom in a lower varna is no fault of 
his. What makes him worthy and venerated is his 
erudition and moral rectitude. Nammajvar, one of 
the Alvars, may have been born in one of the so-called 
lower varms . But, says Nanjiyar in a hyperbole, 
he had such learning and was so pious and venerable 
that even God Himself desired Nammalvar’s vast store 
of knowledge and wisdom. 


(d) Tamil may be a regional language, but it is understood 
by all men of real learning in other languages in other 
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regions of India. Such learned men who do not know 
Tamil actually regret that they do not have the good 
fortune to know it. 

( e ) That even Avaidikas (Buddhists, Jains, etc.) used Tamil 
as the medium of their preachings is actually a credit 
to the Tamil language. 

(/) That the hymns of the Alvars do not elaborate all the 
four objects ( dharma , artha , kdma , and mok$a) cannot 
be considered a discredit to the hymns of the Alvars, 
since their intention is only t o guide people towards 
the attainment of eternal salvation (tnokfa), and they 
do not consider the other elements necessary for a full 
life. 

(g> The view that ndyakanayakibhdva , the concept of a 
lover yearning for union with his beloved, gives the 
Alvars’ hymns a taint of eroticism and thus makes 
them inferior is not correct, for the ndyakanayakibhdva 
should be interpreted as signifying the spiritual union 
of the soul and God a nd not the erotic union of lovers. 
The ndyakanayalcibhdva is only a stage of devotion 
(bhckti) which helps the ordinary mortal to under¬ 
stand a nd appreciate the concept ot devotion to God. 

Nanjlyar’s defence of the use of Tamil explicitly makes scriptural 
knowledge available to all varnas. This view is opposed to the 
earlier view of the Brahmanic orthodoxy which states that only 
the twice-born may know the Vedas or Upani§ads. Therefore, 
knowledge of the scriptures becomes no longer an opportunity 
defined by birth, but rather one defined by participation in the 
^nvaisnava community. ' ~ 

Periyavaccanpillai also defends the use of Tamil. In reference 
to stanza 4 of Tirunefuntdn{akam , where Tirumankaiyalvar has 
written the line which means “ the One Who is the personification 
of beautiful Tamil and Samskrt ”, he mentions that certain persons 
had objected to the placing of Tamil before Samskrt, for according 
to them Tamil was born from Samskrt. Periyavaccanpillai in his 
commentary on Tirunefuntantakam strongly argues against those 
who want Samskrt first, since Tamil is an independent language 
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and its words convey their meaning lucidly and unambiguously. 
Moreover, he says that the Alvars’ words written in Tamil are 
self-explanatory and do not have to rely, as do the Vedas (in 
Samskrt), on Puranas and Itihasas for explanation. 44 In other 
commentaries his love of Tamil is expressed in even stronger 
words. Let us consider his elaborate discussion of Tirumdlai 9 l9 y 
which reads as follows: 

The One Who is lying with His head towards the west, 
with His feet stretching towards the east, with His back 
towards the north, and Who is facing south towards Lankai 
is the Lord Who is of the colour of the ocean, Who is seen 
sleeping on the serpent couch. My body melts. O people 
of the world, what should I do? 

In reference to this stanza so popular in the SrTvaisnava tradition, 
PeriyavaccanpiHai exhaustively explains the posture of Lord 
Rariganatha. First he says that the Lord has His head towards 
the west because He has the responsibility for the protection 
of the whole world. He wants to safeguard the people in that region. 
With reference to the Lord’s stretching His legs towards the east, 
the commentator asks why the Alvar uses the words “stretch 
His feet towards the east ” when he could have merely said “with 
His feet towards the east.” This leference to “stretch ” says our 
commentator, is because the Alvar wants to convey that the Lord 
desires to extend His grace to him . Moreover, He wants to ex^ 
tend His grace tc a person who does not deserve it. It is also 
to be noted that Tirumantarikuti, the place where Tontaratip- 
potiyajvar was born, lies east ofS r i ra ng am where Lord Rariganatha 
lies, and so the Alvar visualizes the Lord lying with His feet (and 
His grace) stretched towards the east (and so towards the Alvar). 
Regarding the Lord’s back to the north, the Alvar thinks that the 
Lord has a special pity for the north since: 

(a) It is the Aryan region where Samskrt is spoken (this 
implies that Samskrt i s net on par with Tamil). 

(b) It is a place which has not been celebrated by the Alvars. 
Nonetheless, adds Periyavaccanpillai, even when the 
Lord shows the beauty of his backside to the north. 


“ Tirumatikaiyajvar, Tirunetuntanfakam, Sta. 4. Com., p. 34 . 
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He is bestowing a special grace on the north. (In the 
.; Puranas there is expressed the belief among Vaisnavas 

that Lord Vi§nu’s back portion is dazzlingly beautiful 
and its view beneficial). Finally, the commentator 
tells us that the Lord is facing south because, first of all, 
He feels guilty about having killed Ravana in order to 
letrieve Sita after her abduction. Secondly, He wishes 
to show His affection to Vibhl§ana who had helped 
Rama in Lanka. 45 


This comment shows that PeiiyavaccanpiHai has a high 
regard for Tamil. His frequent and reverent references to Tamil 
make clear that he esteems it more highly than Samskrt. In his 
explanation of Periyatirutnoli 7:8:7 by Tirumankaiyajvar, the 
commentator states that the reason for modifying the word 
Tamil with cem (good) is to denote that this language has the 
special quality of unambiguous expression. And in his expla¬ 
nation of the phrase centamilpdtm'drranankumtevar (in Periya T 
tirumoH 2 : 8 : 2), he says that it means that God was worshipped 
by the first three Alvars “ who sang in pure and chaste Tamil ”> 
implying that the divinity of the Lord increased when such great 
Alvars sang about Him in pure Tamil. Also, in explaining why 
Samskrt is called vatacol (northern language), he says that north 
of the Tirupati hills (the hills which formed the northern boundary 
of the Tamilndtu of that period) only Samskrt was understood, 
whereas in the portion south of the Tirupati hills both Samskrt 
and Tamil were understood. So, to distinguish Samskrt from 
Tamil, Samskrt is called vatacol (northern language.) 46 

Very similar to this last explanation is the one given 
by AJakiyamanavalapperumaJnayanar for the term vatavenkatam 
(/.e., the northern Vcnkatam), which he describes as the northern 
place where people cannot understand the Vedas without the 
aid of Puranas and Itihasas, while everyone born in the Tamil 
country can understand TiruppanaWar’s pcetry. This Acarya 
also says that the difference between Samskrt and Tamil is only 
superficial, like the difference in the four sections of the Veda— 


46 Toi?taratippotiyalvar, Tirumalai, Sia. 19. Com., p. 82. 
4 # Tirumadkaiyalvar, Periyatirumoli, 2:8:2. Com., p. 185. 
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the j{ Vc> Yajus 9 Sdma and Atharva . Tamil is an ancient language 
like Samskrt; Tami] scriptures have fourteen classifications like 
Samskrt. 47 

As we have indicated, the discussion regarding ubhayavedanta 
(and the status of Tamil as a language for religious scriptures) 
is directly relevant to the use of Manipravaja as the style for com¬ 
mentary. Furthermore, it is our contention that apart from the 
importance of ubhayavedanta , it is the definition of a Srlvaignava 
that makes the style of Manipravaja the most appropriate language 
for religious instruction. Before turning to the question of the 
use of Manipravaja per sc, let us consider in detail the definition 
of a Srivaisnava and the composition of the community. The 
most important feature of the 3rlvaisnava self-understanding is 
the conviction, quite radical for this period of Hindu history, 
that all Srivai§gavas are equal before God and before other devotees 
(bhdgavatas ). The discussion of the question “ Who is a Srl- 
vaisnava?” is especially well developed in the l\u and deserves 
consideration. Let us consider the following points made by 
Vatakkuttiruvltippijlai: ' 

(1) Considering others' sorrows and sufferings as one's own 
is an important aspect of being a Srivaifnava. For 
instance, Nammajvar in his Tiruvdymoff refers to the 
incident in which Lord Narayana rushed to the succour 
of the elephant caught in the jaws of the crocodile, 
and gave it salvation. That the Alvar refers tc the 
Lord as “the Loid Who liberated the elephant from 
its suffering” ( dnaiyintuyartirttapiran ) is due to the 
joy that he feels over this incident. It is the duty of 
every Vai$nava to feel happy at the thought of any 
good that comes to any devotee of God. Similarly, 
he should also feel the effect of any harm that comes 
to a devotee. Here, because the harm that had be¬ 
fallen a great devotee, the elephant Gajendra, has 
been removed, the Alvar feels as if a harm that had 


4T Tiruppanajvar, AmaJaoatipirao. Com.: AJakiyamanavaJappeiumal- 
nSyaoar, Sla. 3, p. 594. 
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befallen himself has been removed. 48 Similarly, 
there is a statement attributed to Nanjlyar (in PraveSa 
1 : 2 of I[u) about the test for knowing whether one 
is a Vaisnava or not. If a man feels pity because of 
others’ sufferings, he may consider himself a man of 
God. If, on the other hand, he has no sympathy for 
the sufferings of others, he should consider himself 
apart from God. 49 From the above two references, 
which Vatakkuttiiuvltippillai quotes, we conclude that 
he feels that it is important for a Vaisnava to feel the 
joys as well as the sorrows of other men as his own. 

(2) Service to devotees is central to the behaviour of a 
Srivaisnava. Service to devotees is consideied more 
important for Vaisnavas than service to God. The 
Ifu contains a number of references that illustrate this 
point. Everybody accepts lhat it is more important 
to attain God than to obtain material benefits. But 
service to devotees is even more important than at¬ 
taining God . If we seek refuge at the feet of the 
devotees (who seek refuge at the feet of the Lord Who 
measured the universe by His feet), this is tantamount 
to our seeking refuge at the feet of the Lord . So, 
VatakkuttiruvItippiJlai extols the act of pleasing the 
devotees (tadiyar), and calls it equal to pleasing God 
(8 : 10 : 3). 40 

When somebody pointed out to Nammajvar the devotees 
who loved Lord Kr$na, Nammajvar was filled with 
wonder and said: “Oh, what reverence and piety! 
I am wonderstruck that there still exist such great 
devotees! I may not be fortunate enough to serve 


4 ®aoaiyitar p6kkioa ituvum, atukkaori tamakku upakarittaoaka nioailti 
rukkirarkanum ivar. ibbhavavrttiyai utaiyavaoakayire oruvaovai$na- 
vanakai-yavatu. 

Itu, 7:10:8. (BV t Bk. VII, p. 401.) 

*• aiSvarya kaivalyarika)i1 vilak$anamaoa bhagavaUabhamuntaoalum inke 
yiruntu £rivaispavarkalukku a{imai ceyvatotu ov r vateokirar. 

Itu, 8:10:3. (BV, Bk. VIII, p. 312.) 
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them. It is enough if I am given a chance to serve 
the devotees of the devotees of these bhaktas ” 
(3:7: l).*» 

Vatakkuttiruvltippillai, while commenting on the line beginning* 
with tamarka\ku\tamhmlumvdykkanahka\ke (8 : 10 : 10; says that 
what we need daily is not to see the Lord Who in His sleeping posture 
is so beautiful that one can never become satiated with looking 
at Him ; what we need is to see and join the group of devotees who 
are losing themselves through enjoying the beauty of the reclining 
posture of the Lord. This situation is like that of the ravenous 
man who imagines huge amount of food, but when food is placed 
before him can consume only a small amount. 51 A similar state¬ 
ment is attributed to Nanjlyar in his commentary on stanza 6:1:2. 
He is reported to have said that if I could prostrate myself at the 
feet of such a Vaisnava as is revered by all, I would feel as if 
I had eaten my fill after being hungry. 52 

The principle of Q ^anydrhasesatyam , that is, not considering 
any other deity as God except Narayana, is a must for all Vaisnavas. 
This ananydrhase^aivam concludes in tadlyase$atvarn , /.e., seeking 
refuge with the feet of the devotees ( bhagavatas ) , serving them, 
and becoming a slave to them. “ Becoming a slave to the devotees ” 
means that one completely submits to their will. 

It is of paramount importance foi Vaisnavas not to worship 
other deities and not to associate with people who do so; (they 
even hope non-Vai$navas will bar Vaisnavas from their company). 
Vatakkuttiruvltippijjai cites an example for this in his commentary 
on stanza 3:5:8. VibhTsana advised his brother Ravana to 


60 1{u, 3:7:1. (BV, Bk. Ill, p. 232.) 

61 ippa(i vaittakanvankavonnalapati kanva|amtaru]anirkum avauaiyaoru 
nalumvaykkavcokiratu; kitantatorkitakkai ycoru kifaiyajakile torri- 
rukkum srlvai$navartira]ile naoumoruvaoay anvayikkavenum eouutal; 
altirajaikkannale kanavenum enoutal, paciyar ‘kalavaricicccru upga 
venum’ eooumappole, tarn abhinivesantorra arulicceykirar. 

Itu, 8:10:8 (BV, Bk. VIII, p. 327.) 

“ matittaooiu $rivai$navan Sripadattile talaippata tantanilfavoru eoakku 
untu pacikettappoleyirukkum” eoru aru]icceyvar jiyar. 

Itu, 6:1:2. (BV, Bk. VI, p. 16.) 


TTk Relationship 0 f Ubhayavedanta 33 

release Sita, Rama’s consort, whom Ravana had taken captive, 
gavana, incensed at this suggestion, ordered Vibhlsana to leave 
bis presence. Vibh!$ana considered this his good fortune and left 
.Ravana and joined Rama. 53 This illustration suggests that a 
Vaisnava is benefited when he is shunned by a non-Vai?nava. One 
rtiorc incident is related in the commentary on the same stanza. 

A Vaisnava, Milakalvan by name, went to a conference for men 
of letters, which had been convened by the king. He was barred 
entrance to the conference hall and told: “ You have no place 
here; you cannot come in”. MiJakaWan retorted: 44 How can 
you say that I have no place among learned men? If you wish, 
you can test me in my knowledge of the Vedas or Sastras. 
You will then realize my scholarship”. To this they 
replied: “The reason is not because your scholarship is open 
to question. It is because you are a Vaisnava". When Mil¬ 
akalvan heard this, he was so happy that he literally danced with 
joy, casting his upper cloth skywards. The commentator points 
out that his excessive joy develops because he is spared the un¬ 
desirable association with non-Vai?navas. 

In his commentary on stanza 2:7:1, Vatakkuttiruvltippijlai 
says that God gives salvation to devotees only if they associate 
with other devotees. He says that the Alvar loves the £rivai§navas, 
because they are associated with Bhagavan (God). And Bhaga¬ 
van loves the bhagavaias because they have association with the 
Alvar. 54 From this remark, it is appaient that association with 
Vaisnavas is necessary for God’s love. 

Furthermore, a Vaisnava should not judge another Vaisnava 
as to his high or low birth. It is the firm belief of the Alvar that 
every Vaisnava should consider himself as a slave or servant and 
desire to perform service to other devotees. In his commentary 
on stanza 4:8:2 the commentator quotes the following incident 


- 3 vai^navarkaj ankikaram perumalilum avai$navarka! ‘ivao namakku 
utalallan’ ecru kaivitukaiiao uddeSyamayirukkumife. 

I|u, 3:5:8. (BK, Bk. Ill, p. 174.) 

‘sarv^varoutaiyar 4 eorayirfu ajvar ivarkalai virumpukiratu, emar 
enkira ajvar sambandhankontayirru avaq ivaikalai virumpuvaiu. 

Itu, 2:7:1 (BV t Bk. II, p. 234.) 

M—2 
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to support this view: In the math of Ramanuja food was being 
served to the Vai?pavas assembled there. Kitampiyaccan adopted 
a strange position while serving the water. When Ramanuja 
observed this from a distance, he came running and hit Accan’s 
back, saying, “ stand straight and serve Accaii replied with 
humility: “You allowed this slave to serve, correcting his fault ” 
(This is the same phrase as used by Nammalvar). 55 In this incident 
we see that Kitampiyaccan refers to himself as a slave and is happy 
that Ramanuja corrected his mistake and allowed him to continue 
serving the devotees. 

Yet another incident has been mentioned in the commentary 
on stanza 1:4:5. Bhattar’s disciples brought him the news that 
a Vaispava devotee of lower caste, Nampiyerutiruvutaiyan by 
name, had passed away. They told him: “ Nampiyeru- 
tiruvutaiydn tiruna((ukku nafantdr ” which means “ Nampiyeru¬ 
tiruvutaiyan has walked into God’s world Bhatfar was incensed 
at hearing this form of discourteous reference to a Vaisnava devotee. 
He said: “Don’t say (the impolite form of the verb) nafantar 
(has walked). Say (the polite form) eluniarulindr (has graciously 
walked) ’\ 5fl (It must be mentioned here that among orthodox 
Vai§pava circles, even now the form elimtarufindr, a courteous form 
meaning “ came ” or “ went ”, is used). This incident also stresses 
that a Vaispava should be accepted as a Vaisnava irrespective 
of his birth. 

Vai$navas should not have any difference of opinion among 
themselves. They should relate with one an other, always remember¬ 
ing that they are Vai$pavas. An incident related in the com¬ 
mentary to stanza 3:7:3 illustrates this point. Among the disciples 
of Nafijlyar there weie two individuals named Vlrappillai and 
PalikamUippijJai who were close friends. Once when they went 
on a journey, a difference of opinion arose between them and 
they refused to speak to each other. After they letumed to 


“ Itn, 4:8:2. (BV, Bk. IV, p. 287-88.) 

** 'nampiyerutiruvutaiyan dasar tirunattukku natantar, eoru bhafta- 
rukku vinpappanceyya, tupukkeoru ejuntiruntu, ‘avar srivai$navar- 
kalutao panmarum palikku ‘tirunatfuku elunlarulioar eooaveouAkap * 
eoru aruficceytar. 

Ttu, 1:4:5. (By, Bk. I, p. 192) 
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^rlrangam, Nanjlyar heard about their difference of opinion and 
the ensuing silence. He summoned them and said: 44 It is not 
good for you to have any difference of opinion. Desire for money 
or worldly pleasure is a thing to be abjured by Vaisnavas . Both 
of you are engaged in God's work . Is that not enough for you? 

It is shameful that two Vaisnavas are not speaking to each other M . 
Advised thus, the two fiiends prostrated themselves before Nanjlyar 
and departed on good terms. 57 

If one is born a Vaisnava, one has the opportunity to con¬ 
template God and chant His names and His qualities. The com¬ 
mentator explains this idea in his commentary to stanza 3:5:4; 
he says here that devotees born of pious parentage should always 
sing about the Lord’s qualities and His adventures, such as His 
subduing the seven bulls for the sake of winning the hand of 
Nappinnai, and should always worship the Lord and dance in 
ecstasy. Otherwise there is no purpose in being born as a Vaisnava. 

If a Vaisnava does not do these things, he will feel like a fish out 
of water in pious Vaisnava company. 58 

Moreover, all Vaisnavas are given respect; there is no differ- /0n 
entiation according to social or economic status or even age.V^y 
The commentator in his commentary on stanza 6:7:9 says that 
Nanjlyar used to pay special respect to his disciple NampiJJai. 

• He used to ask his other disciples: “Are you surprised that I pay 
such great respect to a disciple? Has not TirumankaiyalvSr said 
in his Tirumoli that one should not consider even a small boy 
who worships" the Lord at Tirukkannapuram inferior?” 6 * A 
similar incident is also mentioned^ irTthe commentary on that 
stanza. A savant by name Ammuniyalvan used to prostrate before 
his disciple. When the onlookers enquired about his gesture, 
he replied: “There may be Vaisnavas whom I do not know 


*’Itu, 3:7:3. (BK, Bk. Ill, p. 240-41.) 

ia 'liruppuooaikklle oruvarirukkumitallile nammutalikal pattupper kuta 
ncrukkikkootirukkacceyte, gramanikal, mayireluntapicalkajum periya- 
vativukalum melecurrioairauaikalumay ifaiyile pukunlu neiukkum&pdie 
kap eoru pijlaippillai. 

Lu, 3:5:4. (BK, B. Ill, p. 160.) 


«Itu, 6:7:9. (BK, Bk. VI. p. 320.) 
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personally. Their behaviour will reveal whether they are Vai$- 
navas or not. In this case, however, I personally know him to be 
a Vaisnava, and so I am paying obeisance to him The I(u and 
Gurvparampardprabhavam (6000) illustrate this idea of respect, 
by referring to an incident which occurred in Ramanuja’s life. 
Periyanampi (also known as Mahapurna, who was a disciple 
of Yamuna and the Acarya of Ramanuja) performed the last rites 
for Maranerinampi, who belonged to the pancamavarna ( i.c. y the 
fifth varna, now termed Harijan). When Ramanuja learned about 
this event, he told Periyanampi, his Acarya: “Sir, when I am 
establishing varndsramdnusthana (the orderly practices according 
to birth and stage of life), is it fair on your part to go against it?” 
Periyanampi immediately replied: “I am not greater than Rama 
nor is Maranerinampi inferior to Grdhraraja, king of eagles 
From this conversation it appears that Periyanampi wanted to show 
that a £ilv aisnava should not be judged by his birth , but only by 
his d evoti on and his activities . Just as Rama performed the last 
rites for Jatayus (even though he was a bird) and considered 
him a gieat 3rlvaisnava, so one should perform the last rites 
for other 3rlvaisnavas irrespective of varna and tisrama . 60 


From the above discussions, wc see how the nature of a 
Srivaisnava is defined. Furthermore, the composition of the 
community at that time reflected this definition. We know, for 
example, that there was a large number of non-Brahmans in the* 
community. The Guruparamparaprabhavam (6000) illustrates this. 
When Ramanuja’s body was taken for burial at Srlraiigam, 
there were 700 jfyars (samydsins) chanting bhrguvallf, brahmovalli , 
nardyananurdka (all Upani$adic passages); 9,000 Srlvaisnavas 
wearing the sacred thread on their shoulders and 12,000 devotees 
without the sacred thread weie chan ting the hymns of the AJvars. Sj 

Just as all Srivaisnavas aie equal before God and other 
bhdgamtas , so are they equal before religious knowledge or 
scripture. Pillailokacarya decries the efforts made by some people 
to go into the origin, varna , etc., of the Alvars and Acaryas. He 
says that it is akin to the examination of God’s images as to their 


90 GPP, pp. 237 f. 
01 GPP, pp. 32 J f. 
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metallic composition. In fact, he uses even stronger words and 
says that such investigation is like indulging in the utterly idle 
and vile comparison of the organ Of one’s mother with that of 
other ladies. 02 According to him, the whole essence of Vaisnava 
philosophy is to conduct oneself as a bhagavata (devotee) and to 
respect other bhagavatas. One who has extensive knowledge of 
the Sastras without this trait is like the donkey that carries fragrant 
saffron (kumkuni) without realizing its value or deriving any benefit 
from it. 6 ” Association with bhagavatas is beneficial even to people 
who are not bhagavatas . It is like a field (cey) that is benefited 
by an adjoining field which is filled with water. 64 Manavaja- 
mamunikal, when commenting on Pillai Lokacarya’s Tattvatraya , 
states that Pillailokacarya has composed this work defining the 
ve ry difficult Sastraic concepts— soul (c/7), inanimate matter (acit) 
and the Lord (Isvara)—in a simple and clear manner for these 
who are desirous of salvation ( mumuk$us ) but unable to study 
the Sastras because they are women and Sudias. 65 While the 
Vedic tradition had explicitly denied the knowledge of fruti to those 
who were not twice-born and often to women as well, the Srlvais- 
nava Uadition, under the leadership of men like Pillailokacarya, 
desired to make the understanding of the three basic entities of exis¬ 
tence (tattvas) as well as the three secret mantras (rahasyatraya) 
through their commentaries and religious treatises. 

For instance, Alakiyamanavalapperumalnayanar says that 
he wanted to explain the thfee rahasyas to the devotee of average 
education,‘adding that the words of the Alvars are the best method. 


c -atlai mairyoni parik?aiyotokkum eor 11 Sastram collum. 

SVB, su. 198. (A DR, p. 42.) 

« 3 ‘bhagavatanannkke vedarlhajnanadikajai yutaiyavao kunkumaft 
cumania kaluiaiycpaii, con 1 collnnioralire. 

SVB , Su. 237. (ADR, p. 43.) 
<■’* onicey nirampa nir nipral acal cey pocintukattumapale... 

SVB, Su. 260. (ADR, p. 45 .) 

ioittao sastrabhyasaltukku anadbikarikalana strl ^udradikalukku mumuk- 
$utvam untanalum ni§prayojaoama mpati irukkaiyalum. 
Manavalamamunikal, Tattvaltrayavyakhyanam, Varavaramunigranlha- 
mala, p. 227. 
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He says that the Bhagavadgita can be understood only by certain 
people, but the Tiruvaymoli is for all four types o f people: (1) for 
the ajhas (people steeped in ignorance of the ways of God) to help 
them understand Him; (2) for people who are already practising 
bhakti to make them follow their ways to God more firmly; (3) for 
people who have already understood God and are enjoying the 
delights of this knowledge, to enable them to understand the differ¬ 
ent qualities of God; (4) for God Himself to understand when 
and how He should protect His devotees. (Whereas the three 
points mentioned above are from the angle of the devotees, the 
last concerns God; in other words, the Tiruvaymoli advises God 
Himself on the practice of saving others and in what particular 
situations or difficulties He should protect and uplift His devotees.) 

Furthermore, in his Acdryahrdayam Alakiyamaqavalap- 
perumalnayanar says that he wrote this work to reveal the essence 
of the Tiruvaymoli to devotees without any distinction of varpa. 
Nammalvar himself had been born in a lower varna and the 
Acdryahrdayam attempts to establish that in spite of his birth 
*2/f Nammalvar gained a position unequalled among Alvars due to 
his piety, devotion and erudition. The very reason for Nam- 
majvar’s birth in a lower varna was to raise the status of the group 
by his efforts and achievements, just as Kr$na was bom and bred 
among the cowherds to save the world. Speaking of the greatness 
of Nammalvar, Alakiyamapvalappcrumalnayanar is of the opinion 
that he is greater than Veda-Vyasa* who composed the Mahd- 
bhdrata , and greater even than Lord Krsna Himself who gave the 
Bhagavadgita to the world. From the point of view of birth, 
all the three authors—Nammalvar, Veda-Vyasa, and Kr$na—were 
bom in a varna supposedly inferior to the Brahmins. Veda-Vyasa 
was born of Matsyagandhi, the fisherwoman; Krsna was raised in 
the cowherd community, and Nammalvar was born in the fourth 
varna , the Sudras. Veda-Vyasa was not born out of wedlock and was 
forsaken by his mother at birth; this stigma was always attached 
to him. Krsna had to be separated from his mother at his birth 
and was brought up by YaSoda, his foster-mother. On the other 
hand, Nammalvar did not have all these drawbacks, for he was 
brought up by his loving parents and by the grace of God be¬ 
came an infant prodigy. AJakiyamanavalapperumajnayanar also 
bids us look at the place of birth of each of these three figures. 
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Veda-VySsa was bom in a place which stank with fish, Krsna was 
bom in the putrid atmosphere of the prison and immediately there¬ 
after was transferred to a place reeking with the rancid smell of 
butter, but Nammalvar was born amidst the holy and soothing 
smell of the tulasi plant. 66 

Finally, Alakiyamanavalapperumalnayanar says that a man 
bom in a high varna is expected to be conversant with all the Vedas 
and Sastras and to be a model of rectitude; should he not act in 
this manner but be instead filled with ignorance (i ajhana ), he cannot 
because of his birth alone, claim to be an object of respect. As 
Pillailokacarya, he illustrates this remark by the example of the 
donkey carrying kuhkum on its back, ignorant of its worth. 67 
If a man, bor n in a lower varna , through knowledge and saintliness 
rises above the handicaps of his low birth, he deserves to be" 
honoured. Nammalvar was just such a man. 

Perhaps the most interesting statement made by Alakiya¬ 
manavalapperumalnayanar in regard to this subject of varna 
and eligibility to know the scriptures is the following: The Tiru - 
vdymoli is like a golden pot, whereas the Vedas are like a mud 
pot. 68 It is not possible for everybody to use the mud pot (as, 
according to the orthodox tradition, a mud pot becomes polluted 
after somebody uses it, whereas this is not the case with a golden 
pot). The TiruvdymoU is a scripture available to everyone 
irrespective of varna —this is a radical innovation of the Tamil 
bhakti movement. 

Because scripture was to be made available to all Srivaignavas, 
it was the responsibility of the Acaryas to instruct the diverse 
people of the Srlvaisnava community in the ubhayaveddnta as 
well as in the teachings of the Acaryas themselves. To accomplish 
this task they needed a medium of instruction that would 
be intelligible both to the ordinary devotees and to the intelligentsia 


« kr?pa kf?i?advaipayana ulpattikal pdlaore kr?na tr?nalalvajaomam. 

AH , Su. 77 ff. (AHT % p. 169 IT.) 

• 7 AH , Su. 86 . ( AHT, p. 195.) 

«■ Mrdghatam pQlaore porkutam. 

AH , Su. 73. ( AHT t p. 160.) 
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of the community, to those who knew only their mother tongue— 
Tamil—as well as to those who understood Samskrt. Of course 
the Acaryas themselves were masters of both the languages—Saijiskrt 
and Tamil—and so were qualified to interpret to the 
devotees the teachings of the Upanisads as well as the Tamil 
hymns of the Alvars. While interpreting the Upanisads and 
philosophical works, they often used Samskrt words and phrases. 
These words were thought of as technical terms in the sense that 
the exact meaning which the Acaryas had in view could be con¬ 
veyed—or at least they thought it could be conveyed—only by using 
those Samskrt terms. Consequently theic developed a variety 
of prose, basically Tamil in structure and vocabulary but including 
many Samskrt terms and phrases, which came to be called Mani- 
pravala. The most prominent characteristic of Manipravala, 
we feel, is that it is a situational language . While on the one hand 
it is a natural type of parlance in that many of the Samskrt terms 
employed aie common speech of the bhdgaxaias (thus ensuring 
the general intelligibility of the language), it is a situational language 
in that it developed in specific circumstances (to expound ubhaya- 
vedanta to a diverse religious community whose mother tongue 
was Tamil) and was used in specific contexts (religious instruction 
involving the larger tasks of writing vydkhydnas [commentaries], 
and sampraddyagranthas , werks concerning the tradition). 

In conclusion we must critically examine the concept of 
ubhayaveddnta and the dual language heritage of Tamil and 
Samskrt. Furthermore, we must raise the question of whether 
there were tensions within this heritage even in the early stages 
of Srlvaisnava tradition, and whether such tensions, if indeed 
they did exist, had any relation tc the later Tenkalai/Vafakalai 
split. We might begin by asking whether ubfmyaveddnta , as dis¬ 
cussed by the Acaryas, is a “forced 7 ' concept, and whether there 
really is a parallel between the “ two Vedas 

It goes without saying that the “ Tamil Veda " is not a transla¬ 
tion of the Samskrt Veda, nor is it even a parallel rendering, as 
were Kampao’s Ramayana of Valmlki’s original or Peruntevanar’s 
Bhdratam of Vyasa’s original. The most that can be said is 
that many teachings of the Vedas and Upanisads, especially the 
thcistic portions, are represented in the Tamij Veda, and that in 
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some way, perhaps, the Alvars can be compared to the r$is as 
the instruments of revelation. 69 The commentators offer many 
proof texts from the Vedas and the phrases in the Tiruvaymoli 
and so demonstrate what they consider to be similar teachings 
in the two literatures. Let us consider an example lest our remark 
go unsubstantiated: 

The One Who is in the form of space, file, wind, wafer, 
and earth and also in all the creatures 70 [found in the five 
elements], Who is within those creatures just as the soul 
is within the body. Who is spread everywhere. He is the 
One Who has been described in the shining curuti (Skt. 
sruti) as the one Who swallows them [i.e., the five bhutas 
at the time of deluge]. 

(Tiruvaymoli, 1:1:7) 

While commenting on this stanza, Pijlan quotes from the 
Chandogyopanisad 3:14 “the One Who is in the form of akasa 
(space) ” as a proof text for Nammalvar’s phrase “ the One Who 
is in the form of space ”. Next he quotes from the Brhadaranya- 
kopanifad 5:7 “ the earth is the body of Him” to show a source 
similar to Nammalvar’s reference to the One Who is the form of 
earth”. Then he offers a line from Subalopanisad 7: “Who is 
within all principal elements ”, to present a parallel source for 
Nammalvar’s mention of all the five elements. Next from the 
Yajurveda A.PRA.-3.P., Pillan quotes: “Who enters into all, rules 
all, and is the soul for all ” to give a proof text for Nammalvar’s 
phrase “ Who is within those creatures, just as the soul is within 
the body”. Similarly, he quotes from the Kathopanisad 1:2: 
“ Some say He is; others say He is not ” in reference to the 
following passage: 

If [you say] “ He exists ”, then all this is His [visible] 
form; if you say “ He does not exist” then He is in the 


011 nalvedam kanta purana r?* manlaradarsikalaippole ivaraiyum rs> 
muni kavi eoQum. 

AH, Su. 47. (AHT, p. 83.) 

70 yasya alma sariram yasya prlhivl garirani... 

Br., 5-7. 
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invisible form. 71 Therefore He has the quality of existence 
(ulan) and non-existence ( ilan ). So God exists in the form 
of existence and non-existence, pervading all. 

The MaijipravaJa writers who discuss the 4,000 hymns, especially 
the Tiruvdymoli , are very particular in their works to comment 
upon such parallels and develop the philosophic thought. For 
example, in reference to the preceding example Tirukkurukaip- 
piranpiJlan demonstrates his dialectical skill. In regard to this 
verse which mentions the Lord’s qualities of existence and non¬ 
existence, he says that if He is existent, everything is His form; 
if He is non-existent, He is in shapeless form; hence He is immanent 
in everything. The commentator follows the argument by taking 
both the views, “ that He is ” and “ that He is not ” (the latter 
being the point of view of the iSunyavadin). If He exists. His 
existence is postulated by the Tamil word ulon (Skt. asti). If it is 
argued that He does not exist, then it has to be accepted that He 
exists in the form of non-existence, because in the world the words 
existence and non-existence are used with reference to objects 
which exist. Therefore, if it is posited that He does not exist here, 
it can only mean that He exists elsewhere. This shows His all- 
pervasive immanence. 

When Acaryas such as Pijlan reflect upon the parallels between 
the Tiruvdymoli and the Upani§ads, their reflections have sub¬ 
stance and demonstrate philosophical acume n. But when they deal 
with the larger comparison of the Tamil Veda and the Saipskn 
Veda, their thoughts are almost superficial. Nowhere is this more 
apparent than in the numerical equations that are made between 
the two Vedas as, for instance, when Nammalvar’s four works— 
Tiruviruttam , Tiruvaciriyam , Periyatiruvantati, and Tiruvdymoli — 
are called the four Samskrt Vedas. Obviously, there is no "re¬ 
semblance between the four Vedas and Nammalvar’s four works, 
other than the number four. Even more strained is the numerical 
equation that first appears in Acaryahrdayam: “Just as 
the four Vedas have six ahgas and eight upangas which together 
number fourteen, the Tamil Veda also comprises the six 
works of the master of the Tamil language (Tirumankaiyalvar) 


71 " asti ” ityeke, nayam astlti caike. 

kathvalli. 
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as ahgas and the works of the other eight Alvars as upangas ” 72 
In no way can Tirumankaiyalvar’s works be called an appendage 
to Nammalvar’s works. One wondeis why so sophisticated a 
thinker as Alakiyamanavalapperumalnayanar indulges in such 
obviously baseless comparisons. We can only say that the concept 
of the Tamil Veda is not subjected to the same philosophical 
exploration as other concepts; that it is accepted as scripture, but 
that the question of what validates it as scripture is never seriously 
pursued; that even contradictory statements by the Acaryas on 
the idea of the Tamil Veda—e.g., that it includes all the hymns, 
and that it includes only Nammalvar’s hymns—are never re¬ 
conciled. Certain Srlvaisnavas (such as Maturakaviyalvar, who 
refers to the Tamil Veda as containing the inner meaning of the 
Sasipkrt Veda, or Vatakkuttiruvltippillai, who draws the clever 
parallel between the Tiruvdymoli and arcavatara, or even Vedanta- *2-2- 
deSika, who says that Nammalvar’s work takes the essence of the 
qualities of the original), understand the basic problem involved. 

Any further elaboration is seen as only of sentimental value. 

Much more serious than the critique of the concept of ubhaya- 
veddnta itself is the problem of a dual heritage of two scriptures 
and two languages. The evidence of such tensions appear in the 
writings of Periyavaccanpillai who recounts the following incident. 

Once Vahklpurattunampi had been to pray to the Lord 
[Vi§nu]. While paying obeisance to the Lord, he stood 
close to some women of the cowherd community who were 
also praying. Mutaliyantan, seeing this, accosted VankS- 
purattunampi and said: “ Why do you go and stand amidst 
these (illiterate) cowherd women while praying to the Lord, 
when you could very well stand amidst the Vai?nava 
bhaktas To this Vanklpurattunampi said: “It is true 
that we have a little learning. These people may be 
illiterate but the Lord’s grace is on them like water which flows 
from a higher to a lower level.” Then Mutaliyantan asked 
“ What did they pray ? And what did your grace pray ?” 
Vanklpurattunampi replied: “They prayed to the Lord 


"^•vedacatustayiT anga upSOgadkal patioalum pole innulukkum iruntamil 
nur pulavarpaouval arum manai epmar naomalaikalum. 

AH, Su. 43. (. AHT, p. 78.) 
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(in pure TamiJ): 4 Please drink milk and eat these fruits. 
Please wear this golden sacred thread. Live a hundred 
years. Wear this silk upper cloth \ My prayer was in 
Samskrt: ‘ Be victorious, be victorious.’ Then Mutali¬ 
yantan said: “ So you could not forget your rough sounding 
Samskrt even at this place. It seems that we will continue 
to be the same wherever we are. Please come over 
here.” 73 

This is a most interesting incident, for here Ramanuja’s 
disciple Vaiikipurattunampi (also called Andhrapurna) says that 
he is joining the illiterate cowherds because they are the ultimate 
recipients of the Lord’s grace. But Mutaliyantan quickly points 
out that even with such noble motives, the fact that the Acarya 
prays only in Samskrt, while the others are all praying in TamiJ, 
is indicative of a feeling of difference, even superiority, on his 
part, and so on a more general note he concludes, 44 it seems that 
we shall continue to be the same wherever we are.” 

Their knowledge of Samskrt made some of the Acaryas think 
themselves men of a special category. Yamuna and Ramanuja 
wrote their philosophical treatises only in Samskrt; Vanklpurat- 
tunampi could only pray in Samskrt . Samskrt training was 
mandatory for full appreciation of ubhayaveddnta , and so those 
who knew this language sometimes claimed a special privilege 
in the tradition. Acaryas such as Mutaliyantan were quick to 
criticize such biases, for it was generally accepted by the Acaryas 
as well as the community, that one can fully understand ubhayg . 
vedanta through the Manipravaja works of the Acaryas, which 
take care to present all pertinent sruti passages and interpret signi¬ 
ficant philosophical concepts. 

We might say that the tension in the ubhayaveddnta heritage 
has its source not in the language issue, but rather in differing 
definitions of key terms, such as acarya, prapatti , etc. For example, 
while Pijlailokacarya radically states the equality of the bhagavatas 
before the Lord, Vedantadesika is more conservative, and cautions 
that people of the lower vartias, while to be respected, cannot 


73 24000, 9:2:8, BV, Bk. IX, p. 63. 
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become Acaryas. 74 While he says that God provides His benefits 
to all people without any distinction, just as the king feeds milk 
to his children and to the parrots in the royal palace without 
distinction, he does not feel that a man from a lower varna can 
be an Acarya for the community. Varnasramadhartna is to be — 
stritcly maintained. \ man 0 f the lower varna may be very saintly, 

' erudite, and weUversed in the scriptures, but still there is a certain 
limit to his possible progiess on the path of becoming a preceptor. 
When discussing this point, Vedantadesika says that people might 
point to the incident in the Mahabhdrata wherein Lord Krsna on 
his mission to deliver the Pandavas’ message to Duryodhana did 
not accept the royal hospitality of the Kauravas, but instead chose 
to stay in the hut of Vidura, who was born in a lower varna . There 
is again the example 0 f Vyad ha, a man of the jungle trib e from 
whom even erudite rsis sought clarification on certain obscure 
points of philosophy a nd scripture. Vedantadesika admits that 
no doubt there aie such exceptional people who through their 
devotion and knowledge became objects of reverence, yet he says 
that there is a limit to this reverence. Regarding Vyadha’s ability 
to dispel the doubts of even rsis, Vedantadesika mentions the 
following simile: A man going on a journey through a jungle 
may seek guidance from a person well versed in the topography 
of the place as to the direction he should take and the path he 
should traverse. In the same way, we might use these sainlly 
individuals born of a lower varna to dispel a few doubts we may 
harbour on spiritual points, but they can never occupy the 
position of Acarya. That distinction is reserved for people born 
in the Brahmin ccminunity. 

Vedantadesika, howevei, says that it is not correct to deter¬ 
mine the position of the Alvars according to their birth. Because 
they are the ten new incarnations of God, they are excluded from 
such a criterion. One might argue that it is a contradiction in 
Vedantadesika’s position that he will judge Vedic preceptors like 
Vyadha according to birth, whereas in the tradition of Vaisnavism 
be is net willing to judge the Alvars in the same way. That a man 
of lower varna might be a vehicle of revelation, but simultaneously 


74 Rahasyatrayasaram, Prabhavavyavasthadhikai am. 


(RS, II, pp. 62-92.) 
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only qualified to be a simple guide to clarify some spiritual doubts, 
appears as an inconsistency in Vedantadesika’s thinking. The 
only way wc might reconcile his two statements is to suggest that 


for his time he wanted to preserve the intellectual leadership of the 
co mmunity for the Brahmins, and was willing to overlook his own 
statement of the significance of Nammalvar’s revelation to achieve 
this end. As rebuttal, cf course, Vedantadesika might point out ~\y 
to us that God after all did create the Acaryas to complete the 
Alvars’ mission and to explain their works. He implies that 


only the Brahmins can teach ubhayaveddnta ; because of privilege 
confened by birth, only they were allowed to be fully conversant 


with the two sides of the heritage. 


It has been too superficially surmised that the later 19th 
century split into the Tenkalai and Vafakalai schools is based on 
the difference of the language used by the two key Acaryas— 
Piljailokacarya (who wrote in Manipiavala) and Vedantadesika 
(who wrote mainly in SaipskrO- In point of fact, Vedantadesika 
wrote an impressive literature of rohasyagranthas in Manipravaja 
and pure Tamil (which we shall study in detail in the third chapter) 
and, as we have already seen, he pays homage time and time again 
to the Tamil Veda. Both Piljailokacarya and Vedantadesika, 
as all other Acaryas, had a thorough training in the languages and 
texts of both sides of the ubhayaveddnta. The difference between 
them is not based on language per se, but rather lies in 
their concepts of who is qualified to be an Acaryaj^how - 
varnasramadharma is to be related to prapatti , how the qualities of 
God are to be defined, or how the status of Sri is to be determined. 
These topics we shall return to in our third chapter on the 
rohasyagranthas , and in that context consider once again the 
reasons for the later split in the sampradaya (tradition). 




CHAPTER II 


MANIPRAVALA COMMENTARIES 

In this chapter we shall study in detail the commentatorial 
tradition ( vyakhyanas ) in the Manipravala literature in .order better 
to understand commentaries in reference to the guruparampard 
tradition. Our study will include analysis of the individual contri¬ 
butions of Tirukkurukarppiranpiljan, Parasarabhattar, Nanjiyar,^ 
? <? VatakkuttiruvItippillai, PeriyavaccanpiHai, Vedantadesika, Alakiya-^'-T 
manavalapperumalnayanar, Tiruvaymohppillai, and Manavala- 
mamunikal. rc (f6i' d )- 

When the §rivai$nava Acaryas start writing commentaries 
in Manipravala, their first subject-matter is the Tiruvaymoli, a 
purely Tamil text, but their methods and style of commenting are 
often borrowed from the Saipsk^t tradition of commentary. For 
instance, in the Saipskrt commentatorial style there is the custom 
of giving prose links between the stanzas, a technique which goes 
back to Patanjali’s Mahdbhdfya , and is followed also in Kumari- 
labhatta’s commentary on the Munamsasutra as well as in Sam- 
kara’s commentaries on such works as the Brahmasutras 
and the Bhagavadgita. This practice of using a link-passage that 
establishes the relationship between two verses had also been used 
in Tamil commentaries on works such as the Tolkdppiyam , and so 
this convention is introduced into the Manipravala vyakhyanas. 
Also, in the Samskrt tradition the commentators in commenting 
on the sutras use supporting passages from scriptures such as the 
Vedas or Upani§ads to prove their point by establishing agreement 
with a prior authority. Besides such scriptural proof texts, there 
are attempts to establish the grammatical correctness of a certain 
interpretation by resorting to Paninas rule s. Even the tradition 
of nydya is quoted in order that the logical basis of an arg ument 
be established on solid ground. The acceptance of ubhayavedanta, 
and the inheritance of the commentatorial tradition already in 
existence, led to extensive use of proof texts. The Acaryas are 





The Manipravaja Literature 


y1 *'6/ 

C° ' 


44 

particularly interested in establishing the parallels between sruti 
texts and the hymns of the Alvars, as we have already noted, and 
quote profusely from both traditions. Moreover, they apply 
the same methods to Tamil traditions, and back up their interpreta¬ 
tions by quoting from Tamil literature or Tamil grammar. 

- The most striking characteristic of this Manipravala litera- 
tureis the technique of using similes, metaphors, illustrations, 
~ and elaborations to elucidate the meaning. Although such 
techniques had certainly been applied before in commentaries, 
therir extensive use by Manipravaja authors is worth noticing. 
The responsibility the Acaryas feel to instruct the community, leads 
them to use these methods to clarify abstruse philosophical points 
or jnst to illustrate the relevance of the religious concepts. When¬ 
ever possible they draw analogies to situations in everyday life, 
to enable individuals to relate religious discussions to their own 
concrete experiences. For instance, similes and metaphors almost 
always make some kind of comparison with human relations 
daily activities, animal behaviour, or nature. 

Similes and metaphors drawing on human nature are most 
commonly used. For instance, commenting on Nammalvar’s 
Tmivaymolj , 7:5:5, Pillar? compares the episode of Mother Earth's 
rescue from the ocean by the Lord in His varahavatara to a child’s 
rescu e from the ocean by his mother. This example illustrates the 
motherly love of the Lord for mankind. 1 

In reference to the TiruvaymoU, 4:10:2, where there is mention 
rf a particular temple as the abode of the Lord, PeriyavaccanpiJJ a j 
remarks that if one asks how the Lord, enjoying all comforts in 
His Heavenly abode, can choose such a comfortless place to dwell 
in, it may be replied that it is because God is like the mother who 
though provided with a very comfortable cot and mattress, chooses 
to lie at the feet of her offsprings to caress and comfort them So 


1 Itinarrile vilunlataooutaiya prajayai matavanava| vafsalayatisayattalg 
vijuntu ejukkumapole rasaialauiJe nimagpaiyaoa prthiviyai varaharupa 
dfciaranay . . 


6000, 7:5:5. [BV, Bk. VII, p. 212.] 
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God too chooses to come down to earth and dwell in this temple 
in order to be near His devotees. 2 

^ Pihailokacarya records from Pij!an a simile based on the 
mother’s relationship with her child: the good that comes from 
man’s own efforts in the path of the Lord is like milk that is pur¬ 
chased from outside, whereas the good that comes from God’s 
grace is like the mother’s milk that has been given spontaneously 
[by the mother] to her child. 3 

PiHailokacarya also draws analogies between God and the 
mother. He says that when man strays from the right path and 
forgets God, he will experience much grief, and at that time he may 
turn around and blame God for his own predicament. Piljai- 
lokacarya says that it is natural for him to do so, just as a child 
who falters and falls in the stieet comes rushing home and, in his 
anger and mortification, beats his mother. 4 Moreover, he con¬ 
tinues, it is not merely the aiTected person who will blame God for 
his predicament, but even others will charge God, not merely with 
indifference and carelessness, but even with the deliberate intention 
of giving trouble. It is as, when a child crawls to the edge 
of an open well under the very nose of his mother and falls into 
it, people will blame the mother and say she is the cause of the 
child’s falling into the well. 5 


2 Paramapadatiil karamparukkaventamaiyale sannidhimatrame amaiyum; 
raksakapeksai uHalu inkeyakaiyalc poruntivarttikkum de§am eokai. 
nalla patukkaiyum bhogyankajum irukka lottillcalkataiyilallatu 
porunlata (ayaippole. 

24000, 4:10:2. [BV, Bk. IV, p. 384.] Cf. PiHailokacarya, MP, Su. 42. 
[ADR, p. 3.] 

a ‘ ‘taonal varum naomai vilaippalpole; avaoalvarum naomai mulaippalpole* 
eoru piljao panikkum. 

SVB , Su. 178. [ADR, p. 41.] 

•prajai teruvile ifari lay mutukile kuttumapole. 

SVB ; Su. 372. [ADR, p. 49.] 

6 Prajayai kinarrip karaiyiliorum vartkatolintal, tayc taj)ioaJ eooakkata- 
vatirc. 


SVB , SO. 373. [ADR, p. 49.] 
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Finally, we might cite one example from Mapavajama- 
munikal’s commentary on Piljailokacarya’s Mumuk^uppafi in 
which the Acarya says that God has to be petitioned for 
anything the devotee waDts, including union with Him, though 
He is omniscient. Manavalamamunika) observes that it 
may be objected that^if God knows everything, He wiJI 
also know what should or should not be given to us. What is the 
necessity of asking Him for anything? To such an objection it 
may be replied that this situation is like that of the child who has 
been sick and is convalescent: after not having taken food for days, 
he feels hungry and asks his mother for a morsel. The mother 
is deligthed to hear this request from the child, not only because 
the child is now in a better condition to eat, but because he asks 
her for anything at all. So also God is delighted to hear our 
petitions. Hence, i t is incumbent on us to make our request to God . 6 

Who cannot understand these analogies based on the mother’s 
love? It is not always that the philosophical point is so difficult 
to grasp; certainly the idea of God’s descending to earth out of 
love for His devotees and His constant desire for their protec¬ 
tion is not abstruse. But this is how philosophy becomes existen¬ 
tial, so that it relates directly to the central experiences of life, 
and in the process makes the particular concrete incident the vehicle 
of a larger truth. Perhaps this ability of the Manipravaja com¬ 
mentators comes directly from their Tamil heritage, which with 
both subtlety and flair had developed concise powerful images 
rooted in the daily events of life. In the commentaries we find 
that metaphor, simile, and analogy are not mere intellectual 
explanations, but relate profoundly to human experiences. 

While it is no mere coincidence that the most common similes 
in reference to human relationships are concerned with mother 
and child (which after all is an archetype of love), the com¬ 
mentators explore the meaning of many other passages through 


fl atavaiu rugnataiyale corril acaiyamjkkifanta prajai rogam tlrntu 
pacivilaintu ‘ co_ru ’ enru apek$ikkum pacuram keftal pereatay ukakkuma- 
pole anadikalam prapyantara pravanyamakira noykonfu inta pranvaft‘1 
nacai arfukkitantavau atile ruci pirantu tan pakkalile vantu ittai aD 7k J 
kira pacuram kettavare, 6e?iya D a avao tiruvuJIam ukakkum. P * 

Mumuk?uppa(^ivyakhyanam, Su. 164. [VMG t p 383 ] 
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their understanding of other human relations, and sometimes they 
do so quite pithily. PiJJailokacarya says that all things belong to 
God, and therefore there is nothing that man of his own can offer 
Him. For man to think that he can offer God his soul and expect 
something in return is akin to a wife’s offering her body to her 
husband in return for a reward. 7 Again in refeiencc to husband 
and wife we have the following: even if a man errs and then turns 
to God, God will not turn away From him. Such a man is like 
a wife who has gone astray for some time and at last surrenders 
herself to her husband, craving his pardon. 8 

Father-son similes are also common. VatakkuttiruvitippiHai 
explains by means of a simile the greatness of the Acaryas, their 
relationship to God, and their function in the community. He 
tells the story of a trader who has to leave his native land and his 
pregnant wife for reasons connected with his business. He is 
away for many years; the son born to him in his absence grows 
up and himself engages in trade. During one of their business 
tours, father and son, without knowing each other, happen to 
Stay in the same inn and keep their stock in adjoining rooms. 
At one point a quarrel develops between them, and they nearly 
have a fight. At that time someone who knows them both inter¬ 
venes and introduces them to each other. The son, now knowing 
his father, begins to love him. The commentator concludes that 
the mediator is like the Acarya who knows the relationship bet¬ 
ween God and man and helps the latter to recognize Him. 9 Another 


7 bhartfbhdgattai vayiru va|arkkaikku uj-upp&kkumapOlc iruvarkkum 
avadyam. 

SVB, SQ. 127. [ADR, p. 40.] 

•nefuna) anyaparaiyayp ponta bharyai lajja bhayartkajinrikke bhartrsa- 
kaSattile ninru 4 eooai atikTkarikkavepum ’ eoru apek§ikkumapoIe yirup- 
patooru ivao pannum prapatti. 

SVB , Su. 149. [ADR, p. 40.] 

• oru vyapari strl garbhipiyaoacamayatdle artharjanam pannavenum eoru 
povatu, avajum piJlaipemi, avanum pakvaoSy taoakkum tamappao* 
rufaiya vyapSramS yatraiyay, avanum poy iruvarum carakkup pifit- 
tukkonfuvantu oru pantalile tarikuvalu, atu iruvarukkum i{am pora- 
maiyale amparuttu eyyaveptumpati vivadam praslutamaoaeamayattile 
iruvaraiyum anvaooiuvao vanlu 4 ivap uopita, m avaoputrao ’ coru 
arivittal, ki] i]anta najaikku 6okittu, iruvar carakkum ooray avao rak?~a- 
kaoay, ivao raksyamay anvayittuvitumire. 


Itu, 1:2:7. [BV, Bk. I, p. 96.] 
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example of the father-son simile is the following: PiHailokacarya 
describes the soul that has reached Vaikuntha and is welcomed 
by the Lord. He says that the Lord looks at his long separated 
son with affection, just as a father gazes upon his son who is 
convalescing after a long illness. 10 

NampiHai provides another simile from the sphere of the 
householder. He says that in the Rdmdyana , after Rama had 
gone to the jungle in response to his father’s command and was 
encamped with his wife Slta and brother Laksmana on the banks 
of the river Ganga, his brother Bharata (to whom the kingdom 
had been bequeathed according to Kaikeyi’s wish) came rushing 
from Ayodhya to take him back to that town and install him on 
the throne. Rama was overjoyed to see his brother Bharata, and 
nothing would have given him greater pleasure than to accompany 
him back to Ayodhya. But the r§is in the jungle had requested him 
to stay there to protect them from the demons ( raksesas ). To fulfil 
their request, Rama had to forego the pleasure of accompanying 
Bharata back to Ayodhya. NampiHai says that this incident is 
like the story of the househclder and his wife who, though they 
themselves were hungry, served the food that had been prepared 
for them to the devotees who came seeking shelter 11 . 

The Acaryas continue to use an analogy that is very common 
in the writings of the Alv ars, that is, the ndyakandyaklbhava , 
which is the relation of the lady lover (/.e., the soul) to the be¬ 
loved (/.e., the Lord). The Acaryas focus particularly on the 
aspect of marriage. It is believed that the Acarya performs the 
marriage between the soul and the Lord. Giving the iirumantram 
is compared to presenting the mangala-sutra (the sacred thread 
tied around the neck of a lady by the husband at the time of 
marriage). 12 There is a short treatise by Nanjlyar called Atma- 
vivaha in which this marriage ceremony between the soul and God 


10 noy vittuk kujitla puttiraoai pita parttukkontirukkumapoleyum . . 

PiUailokacarya, Arciradi, Ch. IV [ADR, p. 97.] 
11 Vartamalai, varta 61, p. 36. 

12 C-;ti]iiyay muoru carfay iruppotoru martgalasutram pole tirumantrarn 

MP, Su. 113. [ADR, p. 6.] 
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js described. Also, in Pillailokacarya’s NavavidhasambandJiam 
the relation between husband and wife is made analogous to the 
relation between God and the soul. 

Finally, wc must note the many similes and metaphors based 
on the analogy of the king or prince. For instance, Vedantadesika, 
referring to a man’s preoccupation with wordly affairs when 
his attention should be fixed on God, says that this situation 
is like a prince’s involvement in a miserable scandal because 
of his relations with maid-servants, when his attention 
should be focussed on his coronation date that has been 
announced. 13 

The Al.vars explore the various human relationships a s 
modalities of experiencing the Lord, identifying themselves with 
the mother to experience God as a child or identifying themselves 
with a wife to experience God as the husband. Human relation- 
ship as the analogy of divine rel ationship is absolutely central to ~ 
^their religious perspective. Therefore k is understandable that the 
ManipFavaja commentators continue to anchor their religious 
discussions on their concrete observations of human relationships. 

| Another common source from which to draw parables is 
animal behaviour. Pijjailokacarya, while describing the evil 
plight of a man in this materialistic world, says that such a man is 
like the frog caught in the serpent’s mouth, and like the deer caught 
in a jungle fire. 14 Unable to extricate himself, the man cries out 
to God for help. God then comes to his help and removes all his 
difficulties, for example, extracting the poison from the serpent 
(which is like extracting the sting of the world) Vedantadesika 
gives another interesting “ animal analogy ” when he quotes the 
following from Mutaliyantan, a contemporary of Ramanuja, who 
eulogizes Ramanuja’s efforts to bring light to the world. When 
a lion leaps from rock to rock with effortless grace, small insets 


13 ablii$ekattukku nafitta rajakumarauukku cirayile etuttukkainltfioa 
ccfimar pakkalile kannottamuntamappole. 

RS, Arlhapancakadhikaram. [/?5, Vol. I, p. 47.] 

14 sarpasyagalamaoa man<jukam poleyum, kattut ti katuvioa mao petai 
poleyum. 


Arciradi, Ch. I. [ADR, p. 55.] 
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imbedded in its mane also automatically cross that gap without 
any effort on their part. So also, Ramanuja crosses this yawning 
gap of saqisdra , or worldly life, easily through his saintliness and 
erudition. We too who attach ourselves to him have the privilege 
of crossing this samsara along with him. 16 In Rahasyaratnava/i - 
hrdayam Vedantadesika uses the example of the fox caught in 
a river: An Acarya is like a mother who occupies a special place 
jn man’s heart : if nonbelievers are bent upon arguing or castigating 
our Acaryas’ works, they will be in difficulties like a fox caught 
in the flood of a river and about to drown. 16 j „__ 

| ' Similarly, there are good analogies based or ^daily activities^ / 
In one context Pillailokacarya observes that God at some time 
will take stock of all our good deeds and give credit accordingly. 
When the goldsmith is engaged in making ornaments, powdery 
gold will fly here and there, settling on the floor and other articles. 
Finally the goldsmith gathers those specks up with the aid of wax, 
and feels happy to be able to collect half an ounce or one ounce 
of gold. In the same way, God will say: “ You recited my name »%_ 

“ You looked after my devotees ” , 44 You quenched their thirst ” 
etc. He will add such items to man’s score and will make man 
worthy of His grace. 17 


We also have the following analogy: the man who has been 
blessed with God’s grace and gives the Lord service (kainkarya) 
and devotion, continues also to lead an orthodox life with strictly 
regulated practices. Vedantadesika says that this is like taking 


ia oru malaiyil niorum oru malaiyile tavum simhaAarirattil jantukkajaip 
pole bha$yakarar samsaralanghanam panna avarofu uptaoa kufal tuvak- 
kale nam utdrnaravutom. 

RS y Adhikarivibhagadhikara. [RS, p. 101,] 
16 ve]|attitaiyil naripol vijikkiora vinarkaje. 

RRH, sta. 21. [ARS. p. 190.] 

J7 en uraic coooay; en peraic coooay, en afiyarai nokkioay, avarkaj vifayait 
tlrtay; avarkajukku otunka nijalaik kotuttay eorappole cilavarrai eriftu, 
majimarikay itfu, poovaniyan poooai uraikallile uraittu mejukale etuttu 
ka! kajancu eoru tirattumapole. 

SVB, Su. 381. [ADR, p. 50.] 
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precautions, for instance like building a dam to ward off floods, 
so that the benefits already gained by a regulated flow should not 
be washed away.*® 

Yet another example of “ daily activities ” is found in the 
work of Alakiyamanavalapperuma]nayanar where he says that 
God is like a farmer, because he takes the devotee’s mind and 
prepares it for implanting His grace, just as the farmer tills the 
land and prepares it for sowing. He removes the effect of the 
sensory pleasures covering the mind, just as the farmer cuts the 
prickly bushes in the field. He completely destroys the effect 
of the sensory pleasures covering the mind, just as the farmer 
scorches the earth before sowing afresh. Other people’s com¬ 
ments on the devotee’s attachment (an allusion to the gossip of 
people which serves to quicken the process of love between lovers, 
commonly found in akatturai literature in Tamil) serve to increase 
the growth of the devotee’s attachment to God, just as manure helps 
the crops grow fast. God’s grace falls on the devotee like the 
stream which irrigates the farmer’s land. Then God implants in 
the mind of the devotee the desire for union with Him, just as the 
farmer sows the seed. Next God clears the mind of egoism ( aharii - 
kdrd) and possessiveness {mamakara), just as the farmer clears 
the fields of weeds. God erects sufficient safeguards around the 
devotee’s mind, just as the farmer puts an enclosure around his 
growing saplings to guard them from being eaten away by animals. 
He personally guards the devotee’s mind, just as the farmer guards 
the crops from being stolen. Just as rain helps the crops to grow, 
the Lord’s blue-black body, which is like a cloud, helps the 
devotee’s devotion to grow. Now the devotion, having taken 
strong root, has grown like the crop ready for the harvest. 
God harvests the devotee’s bhakti by nullifying the results of his 
karma , just as the farmer harvests his crop. He further separates 
the devotee’s bhakti from his feeling of self-realization by bringing 
the full force of His grace on it , just as the farmer thrashes the crop 
to separate the chaff from the grain. God liberates the devotee’s 
soul from his body, just as the chaff is separated from the grain. 


3e ippotu piranta yogyataiyaik kan<Ju varukira nlrukku a$ai kdlum ka^ak- 
kile . . . 


RS , Vol.I, p. 163. 
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Just as grain is washed to remove any surrounding dirt from it, 
the devotee’s remaining sins are washed away when he bathes in 
the river Viraja (which separates the supreme celestial abode, 
Vaikuntba, from the universe). Celestial women receive the devotee 
at the entrance to Heaven, just as the ladies of the house receive 
the pot of grain to cook. Just as the grain is made into food, 
the devotee is made into a celestial being. Just as the food is 
served to human beings, the devotee is presented to the denizens 
of heaven. Finally, just as the farmer himself comes to enjoy 
the food, God Himself comes to receive the devotee. 1 This 
extended metaphor shows what a master AJakiyamanavalap- 
perumalnayanar is. 

In this context of daily activities there is a saying attributed 
to an Acarya named Vakujabharana Dasar: “ When there is 
muddy water in a pot, people who wish to extract clear drinking 
water from it churn it with the nut of a tree which clears muddy 
water ( terrankottai ). Then the muddy water settles down at the 
bottom and potable water forms the upper stratum. The whole 
water will become muddy again if one shakes the pot or pours it 
out into another pot. The water extracted with such care and 
labour has to be kept under the direct care of the householder. 
Similarly, the A carya takes the devotee who is filled with ajndna 
(ignorance) and churns him up with the terrankottai called tiru- 
mantram. Even after becoming enlightened, the devotee has to 
be under the continued care of the Acarya, so that he may not be 
assailed by ajndna again.” 20 

Finally, to conclude our examples of similes based on daily 
activities, we mention an analogy given by Manavalamamunikaj, 
who comments on A]akiyamanavalapperuma]nayanar’s choice 
of the Alvars’ words and their arrangement in Acdryahrdayam. 
He says that just as a specialist in pearls knows the order in which 
pearls should be arranged" in" "a necklace, and which order will 
bring out the best effect when the necklace is worn, Alakiya- 
manavalapperumalnayanar also knows where and how the parti- 


19 AH, Su. 104. [AHT y Vol. I, p. 257.] 

30 Terrankottai means cleaning nut, the fruit of slrychonos potatorum 
(This comparison is found in Vartamalai.) 
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cular words of the Alvars should be used in his treatise Acdryahrda - 
yam , and for that reason the work shines all the mere. 21 

Besides hum an rela tions, animal behaviour, and daily activities, 
examples from /Mature} serve as a basis for analogies. To 
exemplify this last category, we shall present similes used by the 
Acaryas in refcience to the sun, trees, floods, and the five types 
of water . Pillailokacarya, using a comparison based on nature 
says that the souk instead of occupying the whole body (as advocates 
of other schools of philosophy aver), occupies only a microscopic 
place in the heart of man . From this centrifugal point, it in¬ 
fluences the actions and reactions in all the parts of the body, 
just as a lamp placed in a central position sheds its light in all 
directions. 22 When describing the importance of an Acarya foi* 
a devotee, and how God is very particular about the devotee's 
approaching Him through the Acarya, Pillailokacarya uses a simile 
that compares the rays of the sun to the Acarya. The rays of the 
sun shine on the lotus flower and make it bloom as long as the 
lotus flower nestles on the water. Once the lotus flower has 
been separated from the water, the very sun that made it bloom 
dries it up. In the same way when man witholds from association 
with the Acarya, God witholds His grace from him. 23 

■*> 

One of the most famous analogies in Manipravaja literature 
is provided by Pillailokacarya when he compares the five types 
of water to the five forms of the Lord: 

The Lord residing within the heart is like the subsoil water. 
The Supreme Lord in Heaven is like the cosmic water. The 
emanation form of the Lord (vyuhd) is like the Milk Ocean. 


21 mukamarintavao kotia muttu peru vilaiyaoamarupole . . . 

AHT ; Vol. I,p. 8. 

- 3 manidyumani dipadikaj dritaitilc yiiukka prabhai enkum okka vyapik- 
kumapole . . . 

Talivalrayam, Su. 16. [ADR, P- 15.] 

23 tamaraiyai alaritakkatava adityau tarjc niraip pirintal atlaiyulamu- 
mappole svarOpavikasataip pannum i£varao l ^oe acaryasarnbandhart 
kalainial atlai vatappannum. 


SVB , Su. 441. [ADR, p. 53.] 
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The avataras are like the flood waters in the river. The 
iconic image of the Lord is like the water in the pools in 
the river [bed]. 24 

In this passage Piflailokacarya suggests that the water that remains 
as pools in the riverbed when the flood waters recede will be easily 
accessible to a thirsty man. The other waters, such as sub-soil 
water, cosmic water (which according to Puranic geography is be¬ 
lieved to surround the cosmic egg of the universe), and the 
Milk Ocean (which is the most distant ocean of the seven oceans 
that separate the seven layers of the universe), for the man who 
wishes to quench his thirst, are very difficult to obtain. Similarly, 
the flood waters, because they only occur at specific times, are not 
easily accessible all time. Because the image is like the pools 
in the riverbed, we are to understand that God is easily 
accessible to the devotee via this form. How appropriate this 
comparison between the Lord and the five kinds of water is! 
For it relates the locations of the Lord to the functions of His 
different aspects! 

Just as clever a comparison is made by Piflailokacarya in 
reference to a dam built across a river. He says that the Lord’s 
beauty is such that all the dazzling jewels on His body are like an 
embankment on a river rushing with full force in a flood. PiUai- 
lokacarya means here that an embankment is completely in¬ 
effective at such a place. So also, the jewels that are usually worn 
with the expectation of increasing one’s looks are completely 
ineffective before the terrific onrush of the Lord’s beauty. 

The last type of simile based on incidents from nature that we 
shall consider, is provided by VedantadeSika when he says that if a 
person makes a hole in a tree and fills it with asafoetida, the asa- 
foetida will eat away the inner vitals of the tree in due course, as a 
result of which the tree will fall. The question as to when the tree 
will fall, depends on many factors, like the stamina of the tree to 
counteract the effect of the asafoetida, the quality of the asafoetida, 
and the influence of the weather. In the same way, God’s grace 


^bhugata jalam pole antaryamitvam; avarapa jalam pole paratvam, 
parkatal poI€ vyuham; perukkaru pole vibhavanka); atile tertkina matuk- 
ka) pOle arcavaiaram. 


SVB, SO. 40. [ADR, p. 36.- 
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will wash away a man’s sins in due course, but the time taken 
will be in proportion to the degree and quantity of his sins.“ 

The writings of Manipravala literature are filled with such 
metaphors and similes as have been illustrated by the above 
examples. Again, we point out that they are the most characteristic 
feature of the Acaryas’ method of presentation, and give an im¬ 
mediacy and relevance to the interpretation of various concepts. 
Sometimes these comparisons to something concrete in life become 
illustrative or explanatory stories rather than simple similes. 
And very often these illustrations are drawn from the Epics. In 
his commentary on Antal’s Nacciyartirumoli, 5:6, Penyavaccan- 
piHai while commenting on the term entattuxanai (which means 
“ my Lord Who is the personification of truth ”) records how he 
drew the attention of Nanjlyar to the following incident in the 
Ramdyana. At the time of Slta’s captivity in the Lanka of Ravana, 
the latter brings a false and bleeding head made by his magic powers 
in imitation of Rama’s head and tells Sita that he has beheaded 
her husband. On seeing this Sita begins to weep and bemoan the 
fact that all the predictions about her being an auspiciously married 
woman who does not outlive her husband have become nullified. 
Periyavaccanpijjai asked Nanjlyar why Slta’s behaviour is not in 
conformity with that of a chaste married woman who should 
have died at the very moment when she knew that her husband 
had died. Nanjlyar replied that Sita knew within her heart that 
her husband Rama was the embodiment of truth and was in¬ 
vincible, and that as such he must be alive. This sub-conscious 
realization itself kept her alive. Thus we see an incident from the 
Ramdyana being used to illustrate the meaning of a particular 
term. Moreover, this passage shows a discussion between two 
commentators—Nanjlyar and Periyavaccanpiljai— as to how an 
incident should be interpreted. 20 

The last technique of these Acaryas that we should Like to 
point out before turning specifically to the subject of the com- 

perunkayam vaitta maranka]ukku sthal&di vi6c$artka1&lc vattattukku 

k&la taratamyam ujja matram. 

RS f AparSdhaparihSra. [RS t Vol. I, p. 191] 


if * Ant&|, Nacciyartirumoli, 5:6. 
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mentary and the contribu tions o f the individual commentators 
is the technique of (Tlabcratiom? namely, the Acaryas’ dwelling 
upon a single phrase and developing the nuances of meaning 
suggested. VatakkuttiruvItippiJIai provides a good example of 
such elaboration in his comment on verse 37 in his //«, a verse 
depicting utanpotal, the girl’s going in search of her lover after 
their initial union. He comments that the girl’s mother imagines 
the path that the girl has to traverse. The horror of the jungle 
path the gitl has to follow has been depicted beautifully in the 
commentary on this stanza. While picturing the violent men who 
were infesting those jungle ways, the Alvar has used the expression 
kolaiyilveyyd , which means “ well versed in the art of killing 
The commentator says that this refers to the sadistic quality of those 
people who kill, not for any gain, but for the pleasure which they 
derive while watching their victim squirm and cry. 27 

In conclusion we might say that the use of simile and 
metaphor, illustration, story, and elaboration gives much liveliness 
to this literature and is important (1) from the literary point of 
view as ornamentation ( alankara ), (2) from the religious point 
of view as a method of explanation and a demonstration of 
relevancy, and (3) from the philosophical standpoint as a method 
to argue from the seen to the unseen. The philosophic use of 
these devices is perhaps the most problematic, for while similes 
may provide a jump from the known to the unknown, if they 
are carelessly used, they weaken a philosophic argument. More¬ 
over, there may be a tendency to reduce the entire philosophic 
foundation to the curt formula of a metaphor as, for instance, the 
simplistic formulation of the doctrine of Grace into the alter¬ 
native ways in which the mother-cat and the mother-monkey hold 
or treat their young. Finally, one must guard against the too literal 
use of such devices/ To use the comparison of God to the mother 
in order to elucidate the meaning of vdtsalya (affection) is not to 
suggest that the entire nature of God can be compared to the 
nature of the human mother. The example is used to illustrate 
a particular point, not to provide a full explanation. 


J7 himsaitao oru prayojauaUaip parriyao.re, alii avarka] kojjum prayojaoam 
anta novu patukira varka !ulaiya lujippaik kankaiyayirru. 

Tiruvirullam, Ifu, p. 266. 
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■ : With these general remarks on the methods employed by the 
Manipravaja authors, we shall now turn to a consideration of 
individual commentators and their works that elucidate the hymns 
of the Alvars. 

TIRUKKURUKAIPPIRANPILLAN 

The first person to write a commentary on any Vaisnava 
work was Tirukkurukaippiranpiljan (also known as PiJJan and 
Kurukesa). He was born in Tirupati about 1161 A.D. (The 
dates of Manipravaja authors are given here, based on M. Aruna* 
chalam’s History of Tamil Literature , written in Tamil.) 
According to the Vadakclai version of the Guruparampard - 
prabhaxani (the 3,000), his father Tirumalainampi entrusted the 
boy’s education to the care of Ramanuja. Under Ramanuja 
the boy studied Vedanta (philosophy), the hymns of the AJvars 
and all the 3astras. According to the traditional account found 
in the 3,000, he was the foremost disciple of Ramanuja. Wc have 
already noted that he was chosen by Ramanuja to write the first 
commentary. The fact that the master himself appointed PiJJan 
testifies to PiJJan’s qualifications, both to his erudition and to 
his literary abilities. This is borne out by Andhrapurna, another 
contemporary of PiJJan, who in his Yaiirdjavaibhava describes 
PiJJan as a jnanaputra (the son of the master in matters of know¬ 
ledge—see stanzas 65 ff.). 

The commentary on the Tiruvdymoli wiitten b> PiJJan is known 
as Arayirappati , which literally means six-thousand units. The 
work consists of six thousand granthas (units), each grantha 
consisting of 32 syllables. One tradition has it that because the 
Tiruvdymoli is considered to be the dravidaveda (equivalent to the 
aryaveda written in Sarnskrt), the author thought it fitting that 
the Tamil commentary on it s hould be in six thousand granthas , 
like the Vi$napurdnam (in Sarnskrt). We have already encountered 
this kind of explanation based on numerical coincidences in our 
discussion of the ubhayavedanta . 

While the Ardyirappati is the only work by PiJJan now available, 
there is reason to think that he^may have written other works, 
or that he was at least a prolific preacher . This is evident because 
later Acaryas, such as PiJJailokacarya and Vedantadesika, state 
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in many places ths^ 

in a certain matter * t hey are following Pi[jap’s ideas and sayings 
words and phrases 9 In this~manner we also have a number of 
are handed down t ^sed in those days but now archaic), which 
Consider this ex?,^ us ot bers as having been used by Pijjao, 
kuttiruvltippijlai in^ ple i nclu ded by the commentator Vatak- 
mentary in explain.! 8 //M ' The incident referred to in his com- 

is this: YaSoda, th e o ° n ° f ^ te ™ kottai >’ dko ’ “half-baked” 
,1 • r _ x oster mother of Kr$na, not being able to bear 

* h T f , Child KlW*. ties him down to the grinding stone 
S n nv ” 0t be i" i™ »sy while she churns the curd. The 

c 1 r$na, having ] oosene( i the rope, crawls towards the churn¬ 
ing pot and takes out some of the butter, even though it is not 
fully churned. The commentator says that he has recorded this 
incident as explained by Pijlan. 29 


Since the A rdyirappafi is the first Vaisqava commentary ip 
Mapipravala, it is important for us to note characteristic features 
of its language and style. First we note that the author uses about 
four Saipskrt to two Tamil words per verse. 30 The Saqiskrt words 
generally have Tamil endings, but occassionally there are Saqiskrt 
words in Saqiskrt declensions (mostly nouns in the instrumental 
or locative case). But there are no Saipskrt verbs with Saqiskrt 
endings (which is the special feature of Manipravala style in Mala- 
yajam and other Dravidian languages. 31 When long Saipskrt 
compound sentences are used, they are given Tamil endings. 


Piljan sets the trend for Manipravala commentaries in using 
the link passage between one set of ten verses and another such 
set. For instance, in the decade 5:2 Nammajvar has described 
the Lord’s \dtsalya (benevolence and love) towards His devotees. 
In the next ten stanzas (5:3) a lady is depicted as ready to declare 
her love for the Lord by riding the matal (the image of a horse 


afl Pi)lao- Pillailokacarya, SVB, Su. 178. Vedantade^ika. 

‘. . . paciyarSyirukkumavarkal edru camaiyapparramal ventatu kottai- 
yaka vayllitumapole kataiyapparramal nafuve a]|i amutuceyyumpatiyaic’ 
collukiratu eor u pi|!ao panikkumpati. 

Itu, 1:3:1. [BV, Bk. I, p. 121.J 

30 See appendix II. 

i 

31 See appendix I. 
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made out of palmyrah bark: in a peculiar Tamil custom, a lover 
rides the mafal and is bruised and cut to win the sympathy and 
love of the beloved). The friend of the girl asks her why, if the 
Lord is full of benevolence and love, it is necessary for her to 
undergo the ordeal of riding the mataL The girl replies that, 
being demented with love for the Lord, she is beyond the stage 
of reasoning about what is and what is not correct. 32 

Pillan’s style of commenting is most uneven. In some places 
he indulges in elaborate explanations, in others he gives the mean¬ 
ing in a sentence or two, and in yet others he just indicates 
the prose order of the stanza. The style has been adopted accord¬ 
ing to the degree of esoteric quality of the stanzas in question. 
If the meaning of the stanza is clear, he dismisses it quickly, but 
if the meaning is cryptic or esoteric he gives an elaborate explana¬ 
tion to clarify the stanza. 

One of the most important features of Pijlan’s style is the way 
in which he often imitates his master Ramanuja . For instance, 
he uses many of Ramanuja’s Saipskrt words, indeed whole phrases, 
with only a slight change in the endings to give them Tamil form. 
Even whole sentences written by Ramanuja have been borrowed, 
although, of course, Tamil endings are used instead of Saipsrkt 
endings. A few instances are quoted below (only the portions 
underlined are Tamil, while the remainder is Saipskrt): 

(1) Nikhilaheya pratyanlka kalyanaika tananay (from 
Ramanuja’s Introduction to G\tdbha$ya , used in 1:1:1 
of Arayirappadi) 

(2) SarvadeSa saivakala sarvavasthocita sarvasesa vjttiyum 
(from Gadyatraya) 

(3) Saundarya - saugandhya - saukumarya - lavanya-yauvana- 
dyasankhyeya-kalyanaguna-visi§tanay (from Gad¬ 
yatraya ). 

Such profuse quoting in itself is evidence of the close relationship 
between the master Ramanuja and the disciple Pillan, and lends 
even more credence to the tradition that Ramanuja specifica lly 
requested him to write this commentary. We also see the u> 


33 6000, 5:3:Prave6am. [BV, Bk. V, pp. 75 and 86.] 
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fluences on his scholarship as we study the sources of his proof- 
texts. He rarely cites authoritative passages in his brief com¬ 
mentary, but when he does so, he almost always cites Samskjt 
passages. In one place he quotes a number of lines from the 
Upanisads in support of his commentary, and also in explanation 
of Nammajvar’s hymn 1:1:7, in which the poet describes God as 
appearing in the form of space, fire, wind, water, earth and dwelling 
within (the elements), just as the sou] dwells in the body. In 
commenting upon this passage, Pijlan presents a number of quota- 
tions from the Upa nisads, such as: — ~ ~~ 

(He) The One Who is in the form of manas , Who has 
the prdfia as body, Who is the soul of dkasa. Who does 
all action, Who is loved by all. Who is the scent of all, 
the taste of all. 33 

And: 

The One Who is dwelling on the earth, Who is residing 
within the earth, Whose body is the earth, [yet wfiom] 
the earth docs not know. 34 

Thus he cites these Upani§adic passages to draw the parallel 
between the Tamil word ufctn (exists) used by Nammajvar and 
the word asti (exists) found in Samskrt texts. The problem of 
how the Lord exists is elaborated by the use of such quotations, 
and this also establishes the philosophical basis for the Vi5i$fa - 
dvaita concept of existence (satkdryavdda) . PiJIao, as we have 
previously noted, has dialectical skill, and, like Ramanuja, seeks 
v to establish the Visigta dvaita perspective in reference to tradi- 
' tional philosophical problems such as cieation, existence, and 
causality. 

parAsarabhattar 

Another disciple of Ramanuja, a younger contemporary of 
Piljan, wrote one brief commentary in Manipravala (although 


33 manomayah prana^ariro bharupah satyasaiikalpab aka3alm3 sarvakarma 
sarvakamah sarvagandhah sarvarasafo- 

Cha-Up. 3:14. 

-*yah pnhivyarp tisthan prthivyamantaro yam prithivT na veda. 

Bp Up., 7:5. 



Mar»iprava|a Commentaries 


65 


he was a prolific commentator in Saipskrt). His name is Para- 
Sarabhattar. Considered to be one of the greatest £rlvai$nava 
Acaryas, he contributed in Manipravala a commentary orT Tiru- 
Inaokaiyalvar’s Tirunetuntantakam. 

We know that Bhattar was born at the end of the 12th century. 
He was the eldest of the two sons of KurattaWan or Kuresa 
(Ramanuja’s foremost disciple). He was a precocious child. 
According to the biographical account in the Guruparampara - 
prabMvam , he questioned his father at the age of five about the 
propriety of the expression cirumamanicar , which he happened 
to hear when his father was chanting one of Nammajvar’s hymns. 36 
The expression, which means “little big men”, appeared con¬ 
tradictory to Bhattar, and so he requested an explanation. His 
fathei mollified him by explaining that some men though small 
in stature, were great in knowledge. Bhattar was also said to have 
a piodigious memory, being able to memorize anything even if 
he heard it reeited~only once. To understand the contribution 
of this key £rlvai$n ava thinker, one must analyze his extensive 
works in Samskrt. This certainly is not our task here; we are 
rather interested in his one Manipravala commentary. Although 
his only extant commentary is on Tirumankaiyal.var, we find 
frequent references in the Irupcttindlayirappcti (24,000) and the 
Muppattiyarayirappati (36,000) to Bhattar’s views regarding points 
in the TiruvaymoU of Nammalvar. Such references (which are 
over one hundred in number) are traditionally known as Bhattar - 
nirvaham . Here is an example: 'speaking about stanza 1:6ll 
of TiruvaymoU , Bhattar is reported to have observed that a devotee 
could offer any flower and any kind of incense to God provided 
it is offered with true bhakti. His disciple immediately referred 
to the prohibition in the Sastras of the use of flowers with thorns 
for worship. Bhattar answered the point by saying that such 
a prohibition should not be attributed to the pain a thorny flower 
could inflict on the Lord, but to the fear that it could inflict pain 
on a true devotee when he picks such a flower to offer to God. 
So far as God is concerned, it does not matter whether the flower 
offered is with or without thorns. It is all the same to Him. 
In fact, Bhattar says that the Alvars refer to all kinds of flowers— 


a * GPP, pp. 232 f. 
M—3 
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tulay , kuvijai , mulari (a flower with thorns), and dmpal— as offers 
ings to God. God Himself does not disdain any kind of offering, 
he says. Did He not accept the humble kuraikkilahku (a kind 
of tuber) in varahdvatdra (His incarnation as boar)? 36 

The (peculiarity of Bhattar’s Manipravaja commentary lies 
in the fact that he has taken only one of the thirty stanzas com¬ 
prising the Tirunetuntantakam (the 21st stanza), and in dealing 
with it has given the meaning of the entire thiity stanzas. He 
attempts various types of classifications for Tirumankaiyalvar’s 
work. For instance, he groups the thirty stanzas into three parts 
of ten stanzas each, and avers that the first ten stanzas stand for 
devotion ( bhakti ), the second ten for surrender (prapatti ), and the 
last ten for LaksmI as the mediatrix (puru$akdra ). 37 He also 
proposes another classification, namely, that the first ten stanzas 
concern the tirumantram , the second ten dvayam, and the third 
ten the caramaslokam . And yet another classification is provided: 
the first ten stanzas deal with om, the second with namah , and 
the third ten with narayandya. 

In reference to language and style it is impossible on the 
strength of a commentary on only one verse to estimate the relative 
numbers of Samskrt and Tami] words used, or any speciality of 
method apart from the above mentioned interest in classifications 
and the particular care to gloss each word individually. Usually 
he provides proof texts from sruti and smrti sources— Athanasdkhd^ 
Chandogyopanisad, Bhagavadgita —as well as profuse quotations 
from the Alvars’ hymns. 


NAN.llYAR 

NanjTyar, who can be assigned the dates 1182-1287 A.D. P 
is described in the Guruparampardprabhavam as a “ Vedantin ’* 
belonging to an Advaita family residing in Melkote in Mysore 
state. According to the account, he was a renowned scholar well- 
versed in all the 3astras, so that the great Parasarabhattar of Srr- 
rangam came to hear of this man’s scholarship and desired to have 

3C 24000, 1:6:1. 36000, 1:6:1. [BV, Bk. J, pp. 244-5.] 

87 Tirunclunl&ntakam, Com: Bhatfar, p. 165. 
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such a learned person converted to Visi§tadvaita. Consequently 
Bhattar went to Melkote with that very purpose in mind, and won 
the Vedantin’s allegiance. Afler Bhattar returned to SrTrangam, 
the Vedantin preached and practised Visi§tadvaita in his native 
town, Melkote. He became known as Nanjlyar in the following 
way. One day the Vedantin was grieved to learn that during his 
absence from home on an errand his two wives had turned away 
some Vai$navas who had come there seeking food. The Vedantin 
was so upset by this that he immediately renounced married life 
( gfhasthasrama ) and became an ascetic (sannyasm). He divided 
his property into three parts, gave two parts to his two wives, 
retaining one part to offer to his mentor (Bhattar). He left 
Melkote and proceeded to ^rlrangam to practise Visistadvaita 
at his master’s feet. On seeing the Vedantin clad in kasaya 
(ascetic’s garb), Bhattar called him “Nanjlyar)” (/.*.. our jiyar 
or ascetic). 

While, as we have seen, his master Bhattar wrote only one 
Manipravaja commentary, Nanjlyar has many such commentaries 
to his credit. Perhaps we may appropriately compare this divi¬ 
sion of labour to that between ,Ramanuja and PiJ|an. The former 
was totally engaged in establishing the Saipskrt foundation for 
Vi$i$tadvaita but encouraged his disciple PiHan to write a Tamil 
(Manipravaja) commentary on the Tiruvdymoli. So too, Bhattar, 
who devoted himself primarily to developing the Samskrt side 
of Visistadvaita, may have encouraged his disciple Nanjlyar to 
add to the c orpus of commentaries on the hymns of the Alvars. 

Nanjlyar wrote five Manipravala comme ntaries: 

(a) A commentary on Tiruvdymoli called the Onpatindyirap- 
pati (the nine thousand granthas) 

{b) A commentary on Tiruppdvai by Andal. 

( c ) A commentary on Antdti by Poykai, Putam, and Pey. 

(d) A commentary on Kanninuyciruttampu by Madhura- 
kaviyajvar. 

(e) A commentary on Tiruppalldntu by Periyalvar. 

Comparing Nanjlyar’s language and style to PiHan’s, we find 
the following differences. Nanjlyar uses more Tamil words: 
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in fact, the proportion is about five Tamil words to three Sarpskrt 
words per verse. He does not use Samskrt endings, as did his 
predecessor, and he avoids long compound sentences in favour 
of simple sentences.. Whereas PiHan used a link line between 
every decade, Nanjlyar inserts such link lines between every two 
stanzas to provide for continuity and to introduce the next stanza. 
Furthermore, Nanjlyar is very meticulous about giving glosses 
as well as giving the reasoning behind the suggested meaning. 
for instance, in bis explanation for stanza 5:8:5 of TiruvaymoU , 
he states in his work Onpatinayirappati that the word ahiran in 
the original text means “weeping (like a small boy)”. For the 
term toluvan, which appears in the stanza, he says that it means 
worshipping [God] like a great seer (peranYdlar)”. The term 
atikkanpan in the original work is glossed as “ dancing like people 
in ecstasy Pdfi alarruvan is glossed as “ singing, in a delirious 
mood, the praise of God”. Nammajvar says that all these 
actions are the result of vinai (sin;. The commentary glosses 
vinai by bhakti (which usually means devotion) to show that 
b hakti is equivalent to sin in that both bring on results. 38 

Besides providing glosses on almost all words, Nanjlyar 
furnishes permutations and combinations of the words discussed. 
In his commentary on Kanninunciruttdmpu we find in the very 
beginning an example of this style, for he takes up the compound 
word kannmuncirutiampu and deals with different combinations 
of its elements. First he describes kannittdmpu as denoting one 
(here Krsna) tied up by ladies with a rope full of knots. Because 
the rope is full of knots, the Alvar feels that the Lord’s body may 
be hurt. Next he takes up the combination nuntampu (thin rope) 
The Alvar voices concern: because the rope is small, he feels that 
it will hurt the Lord, as it will not be long enough to encircle the 
Lord and the grinding stone too. In this same stanza Nanjlyar 
in dealing with the phrase kattunnappanniya gives one of his finest 
pieces of commentaiy. Kattumapanniya means “ one who allowed 
himself to be tied The rope which Yasoda brings to tie up the 
Lord (Kr§na) is short, the grinding stone is too big for the rope, 
and therefore the rope will not be long enough to tie up the child 
(Kr§na). If He is not tied up, He will run away. The mother 


88 9000, 5:8:5. [BV t Bk. V, p. 349.] 
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(Yasoda) is thus in a dilemma. The Lord, realizing her predica¬ 
ment, causes Himself to be bound (j kattunrtappaipiiya ). Also 
by His grace He makes the small rope not only sufficient but un¬ 
necessarily long for the purpose at hand. Such are the special 
features of Nanjlyar’s style. 39 

While PiUan, Bhattar, and Nanjiyar all represent the early 
development of the vyakhyana tradition, its “ maturity ” must be 
studied in the commentaries of Vatakkuttiruvltippijlai and Periya 
vaccanpiUai, who were contemporaries and the disciples of Nam- 
piljai. 


NAMPILLAI 

NampiUai was a famous orator and a master commentator: 
According to the Guruparampcraprabbaxam , he was born as 
Varadaraja in Nampur, and lived south of Srlrarigam at the beginn¬ 
ing of the 13th century. 40 When he grew up, he used to attend 
regularly the discourses of Nanjiyar at Srlrangam. Once when 
Nanjiyar asked his disciples for someone who could legibly copy 
his commentary on the TiruvdymoH (9,000), the disciples suggested 
Varadaraja of Nampur. Varadaraja agreed, but while carrying 
the manuscript home, he lost it in the Kaverl as he was crossing 
the deep river. Upset at losing the text of this important work 
entrusted to him, he started writing from memory. When he 
handed over the book to Nanjiyar, Nanjiyar noticed that, while 
the theme of the text was the same, the vocabulary and its accom¬ 
panying explanation based on Tamil grammar although often good, 
differed considerably from the original. When Varadaraja with 
hesitation confessed the incident, Nanjiyar, pleased with the 
resultant work, embraced him, calling him “ Our Son” (NampiUai); 
later he appointed him his successor. It was from this time on¬ 
ward that NampiUai started giving discourses in the Srlrarigam 
temple that were attended by vast numbers of people~~At one 
time even Tojappar (the grandson of Mutaliyantan), the chief 
Acarya of Srlrangam, who had a large number of disciples, grew 
jealous of NampiUai’s popularity. However, eventually he 


3fl kanninun ciruitampu, Com. Nanjiyar, pp. 32, 33. 


40 GPP , pp. 364-65. 
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acknowledged his greatness saying: “I was Acarya for some 
£rivai$navas but you are lokdcdrya (i.e., Acarya of the world) 
This is how Nampiflai received the title NampiflaiJokacarya 41 . 
Although NampiUai himself did not commit to writing his dis¬ 
courses on the Tiruvaymoli, he is extremely important as the main 
source for VatakkuttiruvItippiUai’s commentary: hence our digres¬ 
sion to establish his place in the guruparampara (the succession 
of teacheis). 


VATAKKUTTIRUVlTIPPILLAI 




VatakkuttiruvItippiUai lived between 1217-1312 A.D. Named 
after the street on which he lived in Srlrangam (Vatakkutiruvlti , 
northern street), this Acarya is well known for preserving the 
discourses of his teacher NampiUai on Nammalvar’s Tiruvaymoli. 
Besides being Nampillai’s disciple, VatakkuttiruvItippiUai was the 
father of Pillailokacarya, the author of numerous rahasyagranthas , 
and AJakiyamanavalapperumajnayanar, who wrote the Acar- 
yahrdayam. /Thus we see that there was a chain of teachers and 
pupils, namely, direct influence exerted by Nanjlyar cn NampiJJai, 
by NampiUai on VatakkuttiruvItippiUai, and by the latter on his 
elder son PiUailokacarya who in turn influenced his brother, 
AJakiyamanavalapperumalnayanar. ^ ^Manipravala commentaries 
(and treatises) are a product of the guruparampara , which involved tfT 
the intellectual interaction of key Acaryas in each generation and 
the personal transmission of their ideas to the next generation who 
refined them and often recorded them if this had not already been 
done. Consequently, this Manipravala literature must be analyzed 
in the context of the closeness of the £rivai$nava community. ^ 

In fact, VatakkuttiruvItippiUai’s commentary records a 
commentatorial tradition back to Bhattar, who, as we recall, was 
Nanjlyar’s teacher. He records that Bhattar, when giving a dis¬ 
course on the Tiruvaymoli, refers in a particular context to the 
separation of lovers, and says that NammaWar remarks in stanza 


41 tuoou puka] kantatait 
lojappai tam ukappal. 
eooa olakariyaoo 
eoruraikka 

Manavalamamuoika), UpadeSaralnamalai, Sta. 51. 
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1:4:4 that “even after seeing my change of colour, i.e., my pale¬ 
ness due to separation, is it proper for God to leave me alone?” 
At this point he records that one person raised the objection that 
God in separation could not have seen the change of colour, sinGc 
it takes place only after separation; instead of kantiranki (after 
seeing) in the stanza, it should read kettirahki (after hearing). 
Bhattar answers this in the following manner. The nayaki 
(beloved) was not able to bear even a moment of separation by 
losing the touch of her husband’s hands in embrace, and even 
at this thought her coloui changed immediately, as could be seen 
by the husband. That is the inner meaning of the words cf the 
Alvar according to Bhattar. To strengthen his argument, he 
gives two quotations—one from Tirukkural and another from 
Kuruntokai 42 (hence again demonstrating the depth of his know¬ 
ledge of Tamil). The exactness of the details of the explanation, 
as well as the appropriate quotations, shows how carefully the 
oral commentatorial tradition is preserved and handed down. 
In another place, 10:2:5, Vatakkuttiruvltippillai records a n in¬ 
teresting conversation which took place between Bhattar and 


J 


Nafijlyar about the greatness of the name c f the Lord. Nafijlyar 
is said to have asked whether personal purity is a sine qua non 
for uttering the name of the Lord. Bhattar replies that making 
personal piety a precondition is like insisting on a purificatory 
bath in some unknown backwaters before having a bath in the 
Holy Ganges, thus indicating his view that chanting the name of 
the Lord not only ensures salvation hereafter, but also personal 
purity here and now. 43 


Thus we see how Vatakkuttiruvltippillai preserves many 
“thoughts” on the Tiruvaymoli —whether those of Bhattar, 
Nafijlyar, or Nampifiai—that might otherwise have eventually 
been lost. He has been accused of simply recording the thoughts 
of others, but he is a master at synthesizing all prior contributions 
into a cohesive commentary; we must not belittle his role. 


4 -Bhattarai oru Tamilao kettiranki ’ enoate ‘ kanprartki ’ eooapperumo? 
eooa anaitta kai nekilitavalavilc velutta pap kantal piriyaltakatu eoru 
irukka ventavo? Ippap kutumd? eooil 4 pullityadi,’ ‘ katalar totuvujlt- 
yali,’ uoakku ittamijpdtatd? eorar. 

Uu, 1:4:4. [BK Bk. I, pp . 185 f.] 

43 Itu ? 10:2:5. [IBV , Bk. X, p. 52.j 
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VatakkuttiruvItippiHai wrote two commentaries. The most 
important is his explanation of Nammalvar’s TiruvaymoH , which 
is called the Itu (36,000), and is the longest commentary on that 
work. Of less significance is his commentary on Tiruviruttam 
of Nammalvar. The name Itu has in latei tradition been inter¬ 
preted in various ways. The first is itupatutal, which denotes 
“losing one’s heart to’Vlt implies that the author was attracted 
by the Alvar’s hymns, and his outpourings became the com¬ 
mentary. Another meaning is “ equal to ” or “ similar”; for the 
work is considered to be similar to the Srutaprakdsika , the com¬ 
mentary written in Samskrt on the Sribhasya of Ramanuja. Just 
like the Sruiaprakasika, the Itu contains thirty-six thousand 
grantfias (hence another “numerical relationship” inherited 
from the ubhayavedanta discussions). Then there is a third inter¬ 
pretation, namely, that this is a mere record, not an original piece 
of writing. Itu (when formed from the root Itu spelled with a 
shou “i”), means “placing or keeping a thing”, and so the 
author is said to have placed or kept the record straight without 
additions of his own. 

Turning now to the question of language and style, we find 
that this commentator uses more Tamil words than Samskrt words, 
the ratio is about 2 to 1. Because so much of his commentary 
is a record of his master Nampijjai, we can easily understand his 
dominant use of Tamil, as this work was directly based on oral 
teaching for the community. Furthermore, the great many 
colloquial words and phrases encountered can be attributed to the 
same cause, and they give some indication of the daily speech of 
NampiHai’s days. This is not to say that the Itu suffered in liteiary 
value; on the contrary, VatakkuttiruvItippiHai often uses elegant 
Tamil as well as Samskrt; and literary beauty is one of the most 
distinctive features of this commentary. The author demonstrates 
a great command of vocabulary, both casual and formal. The 
complex glosses are evidence of this point: for example, let us 
consider his gloss on the name gramani . The word grdmarti 
literally means the leader or headman of the village. In stanza 
3:5:4 of the Tiruvaymoli Nammalvar has decried persons who, 
though born as Srlvaisnavas, do not realize or sing the greatness 
of God. The commentator says that this is like an unlettered 
person trying to invade a meeting of pious Vai§nava devotees. 
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He adds the following story in illustration: a few Vai§nava devo¬ 
tees were sitting under a punnai tree (the tree supposed to be very 
dear to Kr§na). The shade of the punnai tree was already 
accomodating all the devotees it could, but a rough person came 
and crowded in with them. The implication of this story is that 
this rough person has no business to be in that place, and so, in 
the same way, people who do not realize the greatness of God 
have no place in Gokulam. 44 In describing the person who crowd¬ 
ed into the devotees’ meeting, the commentator says that he was 
iugged in appearance and manner, with wisps of hair sprouting 
out from his shoulder-blades, and that he had a long rough cloth 
(irattaikcl) tied around his head. He calls this intruder a gramani. 
The term gramani appears also in another place in his commentary, 
and means people who inflict cruelty on others though appearing 
pious (2:1:1). 45 In another context he says that the gramani 
decoys gullible people to his house and divests them of their pro¬ 
perty and belongings by pretending that he will safeguard them 
14:9:6). 46 In yet another place he says that the gramani is always 
filled with jealousy, does not like to hear about the prosperity 
of his fellow gramanis, and, in fact, will fight on account of this. 
Gramcriis thus end up destroying each other (4:10:7; 7:5:6). 
From the above discussion we infer that the term gramani was 
applied in those days to a person who puts on a sanctimonious 
appearance, performs all the outward rituals as would an orthodox 


44 tiruppunoikkll.e oruvar irukkumifattile nammutalikal pattuper kuta 
nerukkik kontu irukkacceyte Gramanika] mayirelunta picalkafum periya 
vativukajum mele currioa rattai kajumay ijaiyile pukuntu nerukkumapole 
kan * eoru pillaippillai. 

Itu, 3:5:4. [BV, Bk. Ill, p. 160.] 

46 yagatika]um panni pavitrafika[um mutintiUu 4 Dharmikar ’ eoru pafit 
tiriyanirparkajire parahimsai pannanirkac ceyte Gramanika]. 

Itu., 2:1:2. [VB, Bk. Ill, p. 160]. 

46 Oru decaltile varttiyaninral orapaSrayattaip parri irukkavenum eoru 
gramanipate ceoru cerum ivao sadhu eoru tdirinavare upnai iooarum 
iooarumaka iooapati coonarkaH enoum. avao bhltanay 4 ivan namakku 
raksakao ’ enru vi^vasittapatiyale atukkup parikaram eo eoru ivantannaye 
ketkum. uoakku onru vantal collalavatu illatapati ennakattile uoak. 
kulla arthattaiyum pokattu un k§etrattaiyum eo perile tiriyaviUu vai- 

Itu, 4:9:6. [BV, Bk. IV, p. 346.] 
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religious person, but harbours hatred towards his fellow human 
beings at the same time. Such gramariis must have existed in all 
communities—especially among the higher castes (which mono¬ 
polized religious worship and ritual). 

Vatakkuttiruvltippiflai makes much use of the kinds of simile, 
metaphor, and illustration that we noted above which were so typical 
of the Vai$nava Acaryas. We cannot say whether these compari¬ 
sons and stories are his original contribution or have come from 
his teacher Nampijlai, who is said to have been a master at such 
exemplification . We can only observe that the brilliant illustra¬ 
tions in this commentary lend the work a literary flair as well as 
a touch of realism. We shall explore now, however, in more 
detail a closely related matter, namely, explanation via the des¬ 
cription of social customs, a device that is elaborately used in these 
commentaries. For instance, in stanza 1:7:2 Nammajvar has re¬ 
ferred to God as a treasure (vaippu). The commentator Vatak¬ 
kuttiruvitippillai elaborates the term as a “ treasure that is safe¬ 
guarded by sacrificing a goat From this definition it is apparent 
that the custom of sacrificial offering for safe maintenance or im¬ 
provement in health or status must have existed in those days 
(as it still does now in remote communities). 47 In stanza 4:6:11 
the word noy occurs. The commentator says that there is a 
custom among Tamihans that is known by the term verivilakku. 
When a girl is completely infatuated with a boy and because of 
this is unable to eat, becoming listless and apathetic, her family 
under the impression that she is possessed by some evil spirit 
or evil spell {veri\ tries to exorcise the spirit by sacrificing goats 
or by forcing her to drink liquor. At this point a girl friend 
intervenes and points out that there is no question of possession 
by a spirit, but that rather she is possessed by true love. This 
act of the girl friend is called verivilakku (vilakku means clearing 
or stopping; therefore the term means “dealing the spirit” 
or “ stopping the spell ”). Verivilakku , puttarupuriarcci (helping 
the beloved to pluck a flower from a branch out of her reach while 


47 alu aruttu baliyittu arappaiyakki i§ta viniyogarhamampati k$emitu 
vaikkum nidhi pole ivarjukku nioaittavakai yellam anubhavikkalamapati 
taooai i?ta viniydgarhamakki vaikkum eoruiUu prapyalvam colkiratu. 

Itu. 1:7:2. [BV, Blc. I, p. 293.] 
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meeting her for the first time), kalirutarupunarcci (loving a boy 
who has saved her from the onrush of an elephant), punaltaru - 
pumrcci (loving a boy who has saved her from drowning in the 
water), or matalerutal (a boy’s riding a horse made of palmyrah 
bark to win the sympathy of the girl he loves) were all conventions 
of ancient Tamil literature, and often reflect real Tamil customs. 
The commentator often uses such examples (see commentaiy to 
4:4:6, 5:3:8, etc.), but when he mentions these ancient Tamil 
customs, he uses his own style and mixes a number of Samskrt 
words in his explanation. 48 

Explanation via references to social customs is closely related 
to Vatakkuttiruvltippiflai’s use of proof-texts from Tamil Iileia- 
"tureT^Cankam works, Tirukkural , 49 Kampan’s Ramayartam , 50 
Tamil grammars—all are amply quoted. We are told that when 
the commentator was explaining to an audience the term 
ennirmaikantiranki (the change of colour due to separation from 
one’s beloved), a Tamil scholar objected to the use of the term 
kantirahki (we have already referred to this incident above). The 
commentator in meeting the objection refers to a passage from the 
Cahkam work Kuruntokai. We also find that he refers to stanzas 
from the famous Tamil work, the Tirukkural. In stanza 6:7:1 
where Nammajvar had mentioned how the Lord appears to the- 
devotee in the different forms of matter—like rice when he eats 
it, like water when he drinks it, like betel leaves when he starts 
munching them—the commentator draws a parallel to the stanza 
in Tirukkural wherein the beloved appears to her lover in what¬ 
ever form he chooses to desire at that moment. Or he draws 
from Kampan’s Ramdyamm to give a parallel description for 
Nammajvar’s use of the term kitaniavaru (which refers to the 


«e BV, Bk. IV, p. 128, 194 and 198. BV , Bk. V, p. 134. 

40 * vettapojutio avai avai polume tottar katuppipaj toj \ 

(Kural-Kamattuppal 1105) Itu, 6:7:1. [BV t Bk. VI, p. 282.] 
alarela aruyir pirkum afcanai palar ariyar pakkiyattal. 

(Kural-Kamattuppal 1141). Itu, 7:3:10. [BV, Bk. Vm, p. 147,] 

50 * karunaiyenunkatal karuiikatalai nokkik kitantate. 

(Kambao, Iramayanam, yutiakantam, 6:2.) 

Itu, 5:10:6, [BV, Bk. V, p. 70.] 
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recumbent posture of the Lord) in stanza 5:10:6. Commenting 
on Nammalvar’s description of how Lanka was consumed by a 
fire set by Hanuman, he explains that this is because Agni (the 
god of fire) had been subjugated and restrained by Ravana for so 
long that, feeling liberated at last, he consumed with gusto the 
island of Lanka. Finally, let us cite a few examples of how the 
author of -the Itu refers to Tamil grammar i n his explanations. 
In the Itu, in reference to stanza 6:8:8 the verb perttumarre is 
explained as a participle beginning a noun clause, not a finite verb. 
Thus it has to be connected with either the previous or the follow¬ 
ing stanza to have a complete meaning. 51 In regard to stanza 
7:3:2, where Nammalvar uses the term nanakkarunkulal, meaning 
“sweet-smelling long black hair”, VatakkuttiruvItippiHai re¬ 
marks that nana, being an adjective qualifying the word kulal 
(long hair), has been described by a Tamil grammarian as navi 
ponrakulal, meaning “ long hair like (the sweet smell of) musk 
Or in stanza 5:4:7, where Nammalvar uses the term kankulvay, 
the commentator says that though kahkul means darkness, the 
term kankulvay means a “ day comprising a night and a day ” 
as already interpreted and expounded by a “ great Tamil gram¬ 
marian ”. (Who the grammarian was we are not told.) 

The heritage of Tamil literature is remembered in the Itu 
and there is a richness of literary and scholarly references to Tamil 
works. Proof texts, however, are not confined to Tamil Hiterature, 
for the commentator has alluded to Samskrt sources like the 
Bhagavadgita in a number of places in his Itu ( vide 10:7:5; 1:3:5; 
5:7:11; 7:9:2). It is interesting, however, that the commentator 
considers the Bhagavadgita to belong to a different category (in 
fact of secondary importance) when compared to the Tiruvay- 
moli. The following story in reference to 10:7:5 indicates his 
preference. Should a stranger who is a scholar in the Bhagavad¬ 
gita arrive at a house, he may be fed, but would be asked to lie 
down for rest in the outside verandah of the house, whereas should 
a scholar of the Tiruvdymolj arrive, he would receive a warmer 
reception and be given all honours, including a bed within the 


61 tamijar vioaiyeccamak kilakkiratu eoru colluvarkaj. 

Itu, 6:8:8. [Bk. VI, p. 380.) 
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house for his rest. 52 While such an incident shows the importance 
attached to the scripture TiruvaymoU and the discussion of sur¬ 
render (prapatti) that is central to this text, it also shows, at least 
to this Acarya, that texts such as the Bhagavadgita that emphasize 
devotion ( bhakti ), action (karma), and knowledge (jnana), are 
secondary. A true £rlvai$nava is one who knows the TiruvaymoU ; 
such a stranger is to be trusted completely and honoured in one’s 
home. 

The quality of the 36,000 (the Itu ) has made it one of the 
most popular commentaries on the TiruvaymoU. Vatakkutliru- 
vltippiHai’s other commentary on Nammalvar’s Tiruviruttam 
is also called the Itu, and it too is basically a collection of the dis¬ 
courses of NampiHai. Even about this Itu it-is said, “ Itu has no 
itu (equal) 

. . - 1 
PERIYAVACCANPILLA1 

A contemporary of VatakkuttiruvItippiHai and a key figure 
for our study of Maiiipravaja literature is Periyavaccanpil]ai. 
He was born in 1228 A.D., the offspring of Yamunadesika and 
Nacciyaramma, at Cenkanur in the Col.a kingdom of Tamijnatu. 
Originally named Kr$napadar, he was later given the appellation 
Periyavaccanpillai, meaning the “ venerated great treacher ”, 
to distinguish him from other dccdns, i.e., teachers. According to 
the tradition, he was from his childhood onward a great devote e 
of Lord Krsn a. The Saivites of Cenkanur began to persecute 
Krsnapadar. Eventually, unable to bear this persecution, he 
left his native place and went to Srirangam, where he spent the 
rest of his life- There he became a disciple of NampiHai. Periya- 
vaccanpiHai was the first Acarya to write commentaries on all the 
hymns of the Alvars (as listed below). 


6 2 ‘srl gHaiyai abhyasiltaooruvao sandya sadassile ceoral palarumaka 
naliyariciyaik kotutlu visvasikkamattamaiyale 14 purantinnaiyile kita •* 
enparka]; TiruvaymoU karran oru vinnappam ceyvao cepral sarve£varaoa- 
kappata purappattu etirkontu akamolitlukkotuttu, amutu patiyum 
etuttuvitt u satkaripparkal ’ eoraram. 

Itu, 10:7:5. [BV, Bk. Vn, p. 236.] 
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First Thousand: 

1. Tirvppallan(u 

2. PeriyalvartirumoU 53 

3. Tiruppdvai 

4. Ndcciydrtirumoli 

5. PerumahirumoU 

6. Tiruccantaviruttam 

7. Tirumdlai 

8. TiruppaUiyelucci 

9 . Amalandtipiran 

10. Kanninunciruttampu 

Second Thousand: 

11. TirunioU ( Periya ) 

12. Tirukkuruntantakam 

13. Tirunetuntantakam 

Third Thousand: 54 

14. Mutaltiruxamati 

15. Irantdntiruxantdti 

16. Munrdntiruxantati 

17. Nanmukantiruvantdti 
'18. Tiruvirutlam 

19. Tiruvaciriyam 

20. Periyatiruxantdti 

21. Tiruvelukkurrirukkai 

22. Ciriyatirumctal 

23. Periyatirumafal 

Fourth Thousand: 

24. Tiruvaymoli 
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Name °f ,he ^- vdr 

Periy^ar 

Per iyal v ar 

Apta! 

Anta! 

Ku ] 3 sekhara 

Tiram a l* ca * 

Toiptaratippot 1 

Top taratippoti 

Tiruppa'- 1 

Madlmrakavi 

Tiit )rnali * ca * 

Xiriimadkai 

Tirumankai 

Poykai 

Puta 111 

Pey 

Tiru 1113 - 103 

Namma! var 

Nafl irn3 - V3t 

Nam nl3 l V3r 

TirUfliarikai 

Tirufliankai 

Tirufl 131 ^ 31 

Nainmaivar 


This feat of commenting on the entire four thoO sanc * hymns gives 
PeriyavaccanpiHai the honour of being not only the most exten^ 
sive commentator, but also the one who has i nade intima te_re 


“The work is not available in full. 

“This Iyarpa is taken as 3rd 1000 by some Acaryas. 
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flections on all hymns, and hence, is in the best position to 
compare the writings of the different Alvars. 

In reference to language and style, we see that the rate of 
Tamil words to Saipskrt words is about 2 to 1 G u st as in the work 
of his contemporary Vatakkuttiruvllippillail. Whereas he usually 
adopts the style of Tamil mixed with Samskrt words that is peculiar 
to the Vai§nava Acaryas, at places he writes very lucid and simple 
Tamil. In the course of giving word by werd meanings, he dis¬ 
cusses in great detail the subtleties of semantic distinctions, gram¬ 
matical possibilities as influencing meaning, proof texts to give 
authority and additional clarification to the point, as well as 
numerous similes and illustrations. We shall here discuss in 
detail some of the choice passages of this author to document his 
genius as a commentator. We see, for example, that sometimes 
he gives exhaustive meanings and explanations for a single word 
or line. For instance, tor the phrase: mantipayvatavenkatama- 
malai, meaning literally “ Venkata mountain of the North on 
which monkeys frolic ”, he gives the explanation, which we para¬ 
phrase as follows: 

In the Tirumalai mountain the jack trees are completely 
laden with fruits. Monkeys that come to eat these 
fruits start eating one fruit, then when their eyes happen 
to rest on another fruit, being of a fickle mind, they leap 
from one fruit to another. This is like the devotee’s 
feasting his eyes on different parts of the Lord’s body. 
The Venkata mountain abounds in forests and monkeys. 
The monkeys hang on to one another like a chain. When 
they hear the blowing of the horn (from the temple) they 
bounce and leap about. The Lord’s presence, the 
Tirumalai hill and temple are inseparable like Ayodhya 
(Rama’s birthplace) and its adjoining groves. One can 
rest in either of the places. As the jack-fruits are beautiful 
and adorn the whole tree from the foot to the top, the 
monkeys are not satisfied just with one fruit, arid so they 
go about from fruit to fruit. Vatavenkatam (Tirupati) 
lies in the northern end of Tamilnatu. Both Heaven and 
Earth come together here. 65 


» Amalaoalipir&D, Com: Periyavacca D pillai, Sta. 3, =p. 43f. 
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In this exhaustive discussion of the simple line, “Venkata 
mountain of the north whereon monkeys frolic ”, the commentator 
uses this line to develop the point that, just as monkeys jump 
from fruit to fruit because each one they see looks better than 
the previous one they tasted, so also the devotee is attracted to 
the various abodes of the Lord. Besides such an insight instigated 
only by the idea of monkeys frolicking, the commentator gives 
the location of Verikatam and the association of this holy place 
with Heaven. 

To sort out semantic distinctions and to bring out subtle 
nuances of the words in the works on which he wrote commentaries, 
PeriyavaccanpiUai gives explanations like the following to the 
line, ndhetamkantdne in stanza 8:10:1 of Periyatirumoli of Tiru- 
mankaiyalvar. Here he states that the verb kantane can be inter¬ 
preted in two ways—(1) in the active voice, and (2) in the passive 
voice. If taken in the active voice, the phrase ndhetamkantdne , 
when applied to Lord Visnu, will mean “ one Who created the four 
Vedas ”, i.e., Rk, Yajus, Sama, and Atharva. If taken in the 
passive voice, the term will mean “ one who has been created or 
found by the four Vedas ”. 56 

In his explanation for the line 10:2:1 of Periyatirumoli , Periya- 
vaccanpiHai quotes a discussion between Nanjiyar and Nampijjai 
on a certain semantic problem. For the phrase arakkardtalaip- 
pdrillai , Nanjiyar gave the meaning “ there is no one to call out 
anyone, like sheep (dtu) among the demons ( raksasas )”. He 
attributed this meaning to his preceptor Parasarabhattar. Then 
Nampijlai said: “I am of the opinion that the word dtu here 
means ‘ victory ’, which is one of the other meanings of that word 
If taken thus, the whole term will mean ‘ there is no one among 
the raksasas to bear the tidings of victory (since the whole race 
has been wiped out by Rama) Nanjiyar applauded and 
accepted this new interpretation given by his disciple Nampillai. 57 
(This incident also throws light on the master-disciple relationship 


60 Bhattar arujicccytaraka ciriyattan panikkumpati, itu kartari yanru 
karmani ki(ay ... 

Periyatirumoli, Com: PeriyavaccaopiMai, 8:10:1, p. 565 
* 7 Periyatirumoli, Com: PeriyavaccanpiJJai, 10:2:10, p. 636. 
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of those days. When a preceptor found that his disciple’s inter¬ 
pretation of a certain obscure passage was more fitting than what 
he himself had given, he was quick to applaud and accept it, with¬ 
out letting false pride about his own erudition stand in the way. 
(We shall return to this point later.) 

In recording another discussion between Nanjlyar and 
NampiUai on a semantic point, PeriyavaccanpiHai writes that 
with reference to the phrase varaiyenapeycrtaru occurring in 
stanza 1:2:10 of PeriyatirumoU , Nanjlyar said that the lines in 
which the term occurs mean “ big pythons, mistaking clusters of 
clouds for elephants, went out of fear to hide in the holes in the 
mountains ”. His disciple NampiHai countered this explanation 
with the interpretation that “ the pythons, far from being afraid 
of elephants, went to eat up the clusters of clouds which they look 
to be elephants”. Nanjlyar accepted this explanation. 59 

In another place PeriyavaccanpiHai records that for the line 
karavamatanakutankanruvullinarpol , a commentator thought that 
its apparent meaning, “just as a cow thinks of its calf”, i n 
referring to Lord Vi§nu was not suitable to the context. Then 
—^someone reminded him that Parasarabhattar used to inteipret 
it as “just as a calf thinks of its cow”. This meaning is 
possible because in Tamil in certain constructions the case ending, 
especially of the accusative case, is not overtly expressed and is 
taken “ as if” expressed. 59 

In the couise of his commentary on Tiruppallantu by Periyalvar 
Periyavaccanpillai elucidates a crucial point that has puzzled 
a number of people, i.e. 9 why the Krfndvatara has captivated 
devotees more than the Rdmavatara. In the course of his ex¬ 
planation of Tiruppallantu, 9, PeriyavaccanpiHai says that ^Nanjlyar 
asked his mentor Parasarabhattar why all the AlvTrs had 
been particularly - attracted to the Krsridvatdra rather than the 
Rdmavatara. Bhattar replied that Rama was not only the 
embodiment of all ideal qualities, but He was also beloved of 
His parents and subjects alike. His kingdom, Ayodhya, was an 
abode of peace and quiet. He was surrounded by ministeis 

68 Periyatirumoli, Com: PeriyavaccanpiHai, 1:2:10, p. 36. 

60 Periyatirumoji, Com: PeriyavaccanpiHai, 7:1:1, p. 445. 
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and courtiers who were above blame. There was no need for fear 
among the people; there was peace on earth and goodwill among 
people. But the Krsnaxatara was an entirely different story. 
Kr§na was bom in the abode of Karpsa, His sworn enemy; He 
was brought up among the cowherds and was always defending 
Himself and His people against the onslaught of the assassins and 
demons rent by Kamsa to kill Him. The times (the Dvapara 
Yuga) were bad and were approaching a still worse period (the 
^Kali Yuga ); consequently, the Alvars themselves were influenced 
by this nameless and gnawing fear and sought refuge with Kr$na 
by singing: His praises. 60 

In the very first stanza of his commentary on Antal's Tirup - 
pdvai Periyavaccanpifiai elucidates the line kurvelkotuntoUUin - 
nantakopan , which means literally “ Nandagopa who was armed 
with sharp spears and who was (murderously) aggressive 
Nandagopa, the foster father of Krsna, was of the cowherd com¬ 
munity, a usually docile people. How could he be aggressive 
and anneci with spears? According to the commentator, Nanda¬ 
gopa was docile before the advent of Kr§na. But after he came 
to know that Kamsa was after the child, he was spurred to take 
up arms to protect the child. 

In his explanation of the line umaikkdnumdrkam onrariya - 
mafia manJcaril turicaraya murkanen vantuninren murkanen mur - 
kanene , occurring in stanza 32 of Tontaratippotiyalvar’s Tirumdlai , 
PeriyavaccanpiHai says: 

“Lord, I, the most foolish and undeserving of human 
beings. Lave come taking refuge with you. How could 
such a foolish and undeserving person as I come and 
seek refuge with You? The realization that I am foolish 
makes me seek refuge with you. Just as poison pollutes 
a spiring of good drinking water, so I, lowly and foolish 
as I am, by seeking refuge with You pollute your august 
presence. 61 


60 TirnppaLlantu, Com: Periyavacc&opijJai, Sla. 9, p. 95. 

fll tannir feufikkira Ororile naficai ifuvaraip pole viiak$anabhogyamaoa 
vi$ayattaik kifti ajitlCD eokirar. 

Tirumalai, Com: Peiiavaccaopi||ai, Sta. 32, p. 122. 
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Periyavaccanpillai quotes from Cankam and post-Cankam 
literature, such as the Tirukkural and Nalatiyar , in his commen¬ 
taries. This shows his vast knowledge of Tamil Iiierature. For 
example, there is a certain form of expression called itakkaratakkaI 
in Tamil grammar. This would be called “ euphemism ” in 
English, for it is substituting a word or expression that would be 
used by cultured people for a blunt or crude term. Periyavaccan- 
pjHai refers to this and also quotes such an expression in illustrating 
a point. This occurs in his explanation of stanza 6:2 of Perumal- 
tirumoU by Kulasekharajvar with reference to the lines: “ O Damo- 
dara! Your flower-decked hair is all tussled, perspiration is 
wetting Your face, Your scarlet lips are trembling. Well do I know 
how much You helped her in churning curd!” The commentator 
Periyavaccanpillai says that Kulasekharalvar actually meant that 
Kr§na had sexual intercourse with the girl. He described Krsna’s 
dishevelled hair, perspiration-wetted face and trembling lips (all 
of which are the aftermath of sexual union) only as a sort of 
euphemism, since he did not want to say explicitly that Krsna had 
had sexual union with the gill. Periyavaccanpillai notes that 
such an indirect reference is comparable to the Tamil usage oi 
cunaiyatal , which literally means, “ to bathe in the spring’’, but 
actually serves as euphemism for “ having sexual union ”. 62 In 
the same way, Kulasekharalvar also describes Kr§na’s bodily re¬ 
action instead of saying that he had sexual union with the girl. 

The commentaries by this Acarya make such an interesting 
reading that one is reluctant to stop quoting examples. His expan¬ 
sion of meaning in a phrase to incorporate one of his own thoughts 
(as in the reference to the “ Venkata mountain of the north wherein 
monkeys frolic”), his careful study of semantic distinctions, his 
treatment of questions of general historical and religious interest, 
his elucidation by means of references to the Epics, his careful 
documentation of guruparampard teaching in reference to the com¬ 
mentaries, and his extensive use of Cankam and post-Cankam 
proof texts—all contribute to his stature as the exemplar of mature 
Manipravaja commentary on the hymns of the Alvars, along with 
his contemporary and colleague VatakkuttiruvItippiHai. 

fla ivai yellam punarccikkuriyire, tamUar cuoaiyatal ecru oru kalaviyaic 

collumapdle. 

Perumaltirumoli, Com: Periyavaccaopillai, Sta. 5:2, p. 87. 
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In some respects, however, Periyavaccanpillai makes more out¬ 
standing contributions to the literature than his colleague. He is 
the only one to comment on all the hymns of the Alvars and is 
therefore able to compare the development of a certain idea by 
different Alvars. For instance, Periyavaccanpillai in his introduc¬ 
tion to Kulasekharalvar’s Perumdltirumoli compares that decade 
with NammaWar’s 6:2:1-10 and Tirumankaiyalvar’s 10:8:M0. 
In all the three decades he notes that though the theme utal (sulks) 
is common to all the three Alvars, one may find the following 
differences. Nammajvar, fully imagining himself as the ndyakl 
ffemale lover) uses very strong words in this decade to express 
his anger. Tirumankaiyajvar expresses the same feeling with 
mild words. Again Kulasekhara in this decade expresses the same 
feeling but with pride, for he explicitly reveals his birth in the 
royal family and considers himself to have sufficient status to 
question the deeds of the Lord. 03 

Periyavaccanpillai gives consistency to both his method and 
thought by writing his commentaries in a much more systematic 
way than his predecessors. His two other most important in¬ 
novations are his use of Manipravaja in writing commentaries on 
Samskrt works of previous Acaryas and his writing of rahasya - 
grant has. In the next chapter we shall consider these two kinds 
of works, which are important for understanding the develop- 
ment of Srivaisnava philosophy during this period. Let us simply 
note here that Periyavaccaopillai certainly earned the title 
vyakhydnacakravartin (“ king of the commentators ”). 

There are commentaries on the Divyaprabandham after 
Periyavaccanpillai. As we have previously discussed, Vedanta 
Desika summarizes the Tiruvaymoli in his Dramidopanisattatparya - 
ratnavali. He also comments on Tiruppanalvar’s Amalanatipirdn 
in his work Munivdhanabhogam (the title of which lefers to the 
story of how this Alvar of low varna came into the temple riding 
on the shoulders of Lokasarangamunih Besides these two extant 


fl2 Nammalvar bhagavadvi$ayattil ninra urramellam torra vaomaiyutait- 
tayirukkum ‘ minnutaimatavar.’ Tirumankaiyalvartam mardava- 
meilamlorra menmaiyai yutaitlayirukkum katil-kafipu.’ ivar tammu- 
taiya rajakulamellam torravirukkum ittirumoji. 

Perumaltirumoji, Com: Periyavaccaopillai, 6: Pravesam, p. 83. 
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works, there are references in the tradition to a commentary written 
by him on Madhurakaviyalvai, but if it did exist, it is now lost. 
Vedantadesika is the prodigious author of a vast corpus of 
literature, mainly in Saipskrt, but also of 34 works in Mani¬ 
pravala. Whatever language he uses, he creates a style full of 
life and rhythm and pure classical beauty. We shall study this 
author in detail in the next chapter on rahasyagranthas, since this 
is wheie his significant contribution lies. 


ALAKIYAMANAVALAPPERUMALNAYAMAR 

Far more important among the post-Periyavaccanpillai 

commentators is Al.akiyamanavalappeiumalnayanar. He was the 

second son of VatakkuttiruvItippiHai (and the younger brother 
of Pillailokacarya). He was also Vedantadesika’s younger con¬ 
temporary. Born at the end of the thirteenth century, he was 
a precocious child, and learned all the Sastras and rahasyas under 
his illustrious father and brother. He did not marry, but early 
became a sannyasl and remained so all his life. This Acarya 
has to his credit the following commentaries. ^'yk-'Y- 

(d) A commentary on Tiruppavai of Antal 
(fc) A commentary on Amalanatipiran of Tiruppanalvar 
(c) A commentary on Kanninunciruttampu of Madhura- 
kaviyajvar. 

Alakiyamanavalapperumalnayanar’s commentary on Antal's 
Tiruppavai is called Arayirappati (the 6,0C0) because this com¬ 
mentary is in 6,000 granthas. This work is the most exhaustive 
explanation of the Tiruppavai wri tlen SO far. It<T style is simple 
and full of interesting incidents; in this respect it resembles Vatak' 
kuttiruvitppinai’s //«. 

Because this author was so interested in Nammalvar, he 
also chose to write a commentary on Kanninuncirutampu » which 
was written by Nammalvar’s disciple Madhurakavi. The 
^ im portance of Nammalvar for the Srivaisnva tradition is here 
' expressed: commenting on stanza 2, Al.akiyamanavalapperumal- 
nayanar states that he is consigning himself to the feet of 
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Nammalvar. (The Acarya points out that he is not consigning 
himself to the feet of God). This shows that the Alvar placed 
Nammajvar on a par with God. 64 

Just as PeriyavaccanpiHai and Vedantadesika write commen¬ 
taries for Tiruppanajvar’s work, so does Alakiyamanavajap- 
perumajnayanar bring his own genius for commenting on the 
Amalanatipiran. For instance, in interpreting stanza 10, which 
begins with the words koritalvamanai, Vedantadesika interprets 
this phrase, which has the meaning “ one whose colour is like 
that of the cloud ”, as “ it was as if a black cloud formed out of 
the waters of the ocean had come and settled in the middle of the 
Kaveri River”. On the other hand, AJakiyamanavalapperumal- 
nayanar suggests two meanings for vannan: either “one who 
has the colour of” or “ one who has the nature of”, thus giving 
two interpretations to the phrase: 

(a) (Lord Vi$nu) Who has the colour of the cloud 

(b) (Lord Vi§nu) Who has the quality or nature of the 
cloud (meaning that, just as the cloud gives welcome 
water to one and all without partiality or bias, the 
Lord also bestows His kindness on all, including those 
who turn away from Him). 65 


TIRUVAYMOLIPPILLAI 

To conclude our discussion of individual commentators, 
we might mention Tiruvaymolippillai, who wrote one work, a 
commentary on Periydlvdrtirumoli . Although Periyavaccanpillai 
is reported to have written a commentary on Periydlvdrtirumoli , 
the work was not available, and hence Tiruvaymolippillai wrote 
a fresh commentary on Periydlvdrtirumoli. Later Manava jama- 
munika], his disciple, also wrote a commentary on that work. 


« 4 Kaooinunciruttampu, Com: Alakiyamaoava|apperuma]nayaDar, Sta. 2 
pp. 97 fF. 

65 vannam ’ ecru svabhavamatal; niramatal; 

Amalaiiatipirao, Com: Alakiyamanavalapperumalnayaoar, Sta. 10, 

p. 111. 
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TiruvaymolippiHai (ca. 1300-1405), who was born in Kunti- 
kai, was also known as Tirumalaiyalvar and Srlsailesa. As was 
common practice, TiruvaymolippiHai gives free rein to imagination 
in his commentary. Discussing stanza 1:7:6 of Periyalvaitiru- 
moji, he says: Periyalvar has described how the child Kr§na 
came walking with the conch on one leg and the disc (cakra> on the 
other. Periyajvar has used the term orukdl to indicate one leg. 
But oru, apart from meaning “ one ”, also means “ unparalleled” 
in Tami]. Because the child Krona’s leg was so beautiful and un¬ 
paralleled, Periyalvar has used the term orukdl. Latei, after 
describing the beauty of the two legs individually, Periyalvar 
used the term irukdl (both legs). TiruvaymolippiHai says that 
Periyalvar, who could not see any parallel to the legs when seeing 
them individually, found that these legs could serve as parallels to 
each other, and hence he used the term irukdl (two legs). Some¬ 
times the commentator profusely elaborates a line in the original 
text as above, but at other times he may question why the author 
used a particular phrase that seems redundant. For example, 
in commenting on the stanza 2:9:1, which describes how the 
women of the cowherd community of Ayarpati came to Yasoda, 
Kr§na’s foster-mother, to complain about the pranks of the child 
Kr§na, saying that they were unbearable, TiruvaymolippiHai takes 
up the words mentioned above. The line describes how Krsna, 
after stealing into their houses and eating all the butter stored 
in pots, smashed the empty pots by dashing them on the rocks. 
He says one could understand the cowherd women saying that 
Kr§na ate their butter, but why should he break the empty pots 
aJso? Does it not sound unnecessary? He answers the question 
by saying that that was also one of Kr§na’s tactics. If he had 
merely stolen and eaten the butter, it was possible he might be 
caught red-handed. But if he dashed the empty pots on the rocks, 
everybody would hear the sound, and the concerned women would 
come running to save their pots. In the general confusion he 
could escape unnoticed.^ 

This ends our study of individual commentators, but there 
remains one interesting question for consideration: the relation¬ 
ship between scripture and commentary. 
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The relationship between scripture and commentaiy is a 
general problem in the history of religions. The authority of 
interpretation must be defined, The question of standardization 
of interpretation arises. The problems of orthodoxy and dogma 
may lead to schisms, with the result that each faction tries to 
prove the legitimacy of its position by resorting to scriptural pas¬ 
sages, logic, etc., as suppoit for its apologetics. 

In the case of the Srlvaisnava tiadition we find the authority 
to interpret coming from the guruparampara . According to tradi- 
tion, Ramanuja gave 74 families the authority to be Acaryas foi 
^ ^ the community. 66 The “ intellectual guruparampara ” for the 
^ community (at least in the early period), however, was not defined 
by the birth of the person into a certain family (in other words, 
it was not by hereditary right), but rather by choice. Let us ex¬ 
plain. Any £rlvaisnava might become the disciple of a master, 
and if he showed intellectual promise, the Acarya might appoint 
him a certain work to undertake. The emphasis was on training, 
knowledge of scripture, and ability to wiite. While a great 
Acarya might have many disciples he would realize who was suited 
for a particular kind of work and encourage him accordingly. Thus 
we saw how Ramanuja personally requested Pillan to write a 
commentary; Bhatta chose Nanjlyar to write another com¬ 
mentary; perhaps Nampillai asked Vatakkuttiruvltippillai to 
record his discourses. Therefore, there was strong guidance 
from the great Acaryas about what should be written and who 
should do it. Of course a disciple himself could take up a work 
on his own initiative. The main criteria, we might say, were to 
be a Silvai§nava, have discipular relationship to a great Acarya 
and be intellectually sophisticated in the scriptures of ubhaya- 
vedanta as well as in secondary literatures such as Cankam texts 
Tamil grammar, etc. 

In reference to the question of standardization of com¬ 
mentaries, we might say that generally in this period there was 
a very relaxed approach to commenting. The emphasis was on 
teaching the community, and on the purely intellectual pleasure of 
understanding the rich heritage of ubhayavedanta. After Yamuna 


00 GPPy p. 270. 
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and Ramanuja established Visi§tadvaita as a school of Vedanta 
to be acknowledged by other schools, the later Acaryas wrote 
mainly for the £rivai§navas, not for the reputation of Visi$tadvaita 
vis-a-vis the contending views (darsanas). This had a profound 
effect on the nature of the commentaries. Although good in¬ 
tellectual debate was encouraged, the spectacle of one school pitted 
against another, “ wounding one another with mouth-weapons ” 
to establish the supremacy of their positions, was rarely witnessed. 
We rather find that if someone’s interpretation of a passage was 
better than that of his predecessor, it was applauded. As already 
observed, the teacher himself often acknowledged the superior 
contribution of his disciple. Debate was “ all in the family ”, 
so to speak, and so refinement of interpretation was important, 
not defense of the very presuppositions of the philosophy. 

The basis of the Srlvai§nava commentatorial tiadition rests 
on the oral discourses given by the Acaryas to groups of devotees. 
For instance, in the Itu there are two different interpretations of 
a certain phrase given by Kuresa himself, suggesting that he 
had given the same discourse several times and occasionally change 
ed his mind about the interpretation. To be explicit, while com¬ 
menting on the phrase pdleytamilaricaikdrarpattar (literally, " those 
who speak Tamil, which is just like milk, those who sing tunes, 
those who are devotees”) found in TiruvdymoH 1:5:11, Kuresa 
first says that the Tamil, which is sweet like milk, refers to Madhura- 
kavi: He defines icaikarar as “musicians”, which indicates 
Nathamuni, while the word pattar indicates those devotees who 
are losing themselves to the Lord. Another time, commenting 
on the same phrase, he remarks that paleytamil refers to Paran- 
kusanampi, icaikarar refers to Tiruvarankaperumalaraiyar, and 
pattar indicates PiffaiyurankaviUitacar. This is a direct reflec¬ 
tion of the process of oral commentary, in which different examples 
for illustration may come to mind on different occasions. The 
//w. besides recording Kuresa’s two different renditions of the 
phrase, also gives Yamuna’s even earlier interpretation: paleytamil 
refers to the first three Alvars ( mutalalvarkafai ), icaikarar 
to Tiruppanalvar, and the word pattar indicates Periyajvar. 67 The 


“Htu, 1:5:11. [BV, Bk. 1, p. 258.] 
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author of the Itu, by recording these three earlier interpretations, 
demonstiates that the Acaryas wanted to find in this hymn re¬ 
ferences to the Alvars and Acaryas. KureSa was no doubt fol¬ 
lowing Yamuna’s general method of interpretation, but simply 
substituted different examples. Although three examples of 
interpretation are recorded here, the commentator does not judge 
among the variations. Another such discussion is recorded in 
the Itu. Nanjlyar, while going to the temple at Srlrangam, met 
Pijjan and asked him whethei the Lord has the all-pervasive¬ 
ness by his svarupa alone or His vigreha (from) also. Piljan replied 
that Bhasyakara (J.e., Ramanuja) used to say there is only the 
svarupavyaptiy the all-pervasiveness by His essential form (svarupa). 
But Empar once said that the Lord who is alhpeivasive also 
enters the space of the heart with His divine form ( vigrafw ). 68 
Such discussions among commentators such as Nanjlyar and 
PiJJan must have been common. As they reflected on the mean¬ 
ing, they would cite prior interpretations by the Acaryas. 

Sometimes we see the process by definition. Empar 
(Govinda), addressing an assembly, gave the meaning of stanza 
2:3:2 of the Tiruwymoli . While explaining the line ariyatana 
arivitta end, he said that it means “ one who has given the know¬ 
ledge in unknown subjects”. The question arose for discussion, 
“ Who is the first guru (prathamaguru ) for the soul?” Some 
of the disciples said the Acarya is the prathamaguru, and some 
others said the Vaisnava who has taken him to Acarya is prathama¬ 
guru . Empar, however, argued that such interpretations are not 
correct, for although a Vaisnava called him and directed him to 
the Acarya, the individual accepted his intercession because the 
Lord was within his heart and made him accept help. Therefore, 
the Lord is the prathamaguru .° 9 Besides showing how inter¬ 
pretation and debate are diiectly related to the process of defini¬ 
tion, the incident, which is recorded in the Itu, illustrates the im¬ 
portance of oral commentary . Apparently Empar did not write 
a commentary himself, but significant points in his discouises were 
remembered and recorded. 

7-3 :T i ~BV, Bk. VII, p. 109.] 

«Itu, 2:3:2. [BV, Bk. II, p. 85.] 
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Occasionally an interpretation is recorded because its superior 
philosophic value is acknowledged. The 7/w records that in 
reference to 1:7:7 of the Tiruvdymoli the phrase, “standing very 
close to the flesh and mixing with my soul”, was considered by 
some people to mean that the Lord was mixing only with the soul 
which is in the body. Nanjlyar , however, says that the Lord is 
standing very close to the body and mixing with the soul, just as 
the Moved in embrace is prepared to accept the impure sweat 
of the body of the lover. With this interpretation Nanjlyar 
argues philosophically that the Lord accepts even the bodily 
defects (do$as ). 70 Sometimes, though, the commentator strains 
the passage to make a philosophical point. In a conversation 
between Ammal andPara sarabhattar recorded by VatakkuttiruvTtip- 
pi!!ai, there is a difference of opinion in regard to stanza 8:7:9 
of the Tiruvdymoli. Ammal interprets one of the lines a<- “ I 
have taken God to my heart on account of my discerning faculty,” 
ParaSarabhattar argues that the meaning is “ I permitted 
God to enter my heart ”. The variation depends on how the term 
mati is defined. Ammal gives the customary definition—“ brain, 
intelligence, thought, discerning faculty ”—whereas Bhattar 
defines mati as “ permission ”, a connotation that is never found 
in Tamil, although occasionally mati may stand for anumati in 
Sanrskrt. 71 Bhattar’s semantic argument is weak here, although 
it does allow him to develop a more authentically Srlvaisnava 
theological interpretation (i.e., rather than one’s accepting God ^ 
due to one's own discernment, God because of His grace wishes [ 
to enter and so the individual permits Him to do so). ~ 

Of all the commentators Ramanuja is the one who strongly 
defends his interpretations against variant views. Differences of 
opinion with his predecessor Yamuna are recorded in the Itu. 
Yamuna himself had selected Ramanuja as the person to succeed 


70 abhimata vi^ayattil alukku ukapparaippolc eooutaiya sarlrattaip pajri 
eo pakkalile vilakkamai perTavare eo atmavotu vantu kalantao enru 
dyar arujicceyyumpati. 

Itu, 1:7:7. [BV y Bk. I, p. 306.] 

71 *ivaQ patiyai arintukonteo eokirar’ eooum animal, aorikke 4 matih- 
anumatih ’ eorakki * anumatimatrattale, eopar Bhattar. 

Itu, 8:7:9. [BV, Bk. VIII, p. 226.] 
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him, although he had only once had a glimpse of him. Yamuna 
before his death had directed five of his disciples to instruct Rama¬ 
nuja on the various Vai§nava works. The instructions given by 
those disciples were punctuated by lively discussions on the inter¬ 
pretations of the various lines, the interpretation of Ramanuja 
often differing from the interpretation given by Yamuna as 
expounded by his disciples. For instance, while discussing stanza 
2:3:1 of the Tiruvdymoli of Nammajvar, Ramanuja said that one 
of the lines means, “ My union with the Lord is like the combi¬ 
nation of honey, milk, ghee, sugarcane and nectar”. Yamuna’s 
disciple Tiiumalaiyantao said that Yamuna interpreted it as, “The 
union with the Lord is like the combination of honey and honey, 
of milk and milk”. But Ramanuja differed from this interpre¬ 
tation, saying that it means that this union with the Lord itself 
produces all these delicious tastes. He cited the Upanisadic 
principle sarxagandhah sarvarasah (all fragrance, all taste) to 
establish the combination of all the rasas in God. 72 In the discus¬ 
sion of stanza 2:3:3 of the Tiruvdymoli , we encounter a similar 
difference of opinion. The two lines of this stanza were explained 
by Tirumalaiyantan (from Yamuna) as, “ Lord, You blessed me 
with Your grace at the time when 1 was too young and unaware 
of the ways of the world. Now you have placed me in this world 
of ignorance. Is this fair on Ycur part?” Ramanuja differed 
sharply with this interpretation, saying that this interpretation 
sounded as if the Alvar weie blaming the Lord, when the fact 
remained that the Lord knew best. 73 Instead, he maintained that 
Yamuna must have interpreted the line as “ Lord, cf all this 
ignorant world, You have chosen me (Jowly and ignorant me) 
to be blessed by Your grace 

In the first example, Ramanuja differs from Yamuna, because 
he wants to present the parallel idea found in the Upanisads. 
Ramanuja’s constant desire to give Upani§adic authority to the 
South Indian Vai$nava tradition is the reason why he differs from 
Yamuna. Our statement finds further support in Ifu 3:3:6 r 
where again an example of how Ramanuja differs from Yamuna 
is recorded. Before offering his remarks, Ramanuja is quoted 


”Itu, 2:3:1. [BV, Bk. II, p. 82.] 
73 I(u, 2:3:3. [BV, Bk. II, p. 81.] 
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as saying: 44 Can we not offer comment on this particular line 
according to Vedanta?” In the second example we provided, we 
find that Ramanuja stresses that the qualities of God are describ¬ 
ed in the original, unlike Yamuna, who stresses the poetic beauty 
of the stanza. Thus we find that Ramanuja critically examines 
the former interpretations of the great Acaiya Yamuna, but he 
does not want to appear disloyal. Because of his respect for the 
Acarya, his sense of guruparampara succession, and his desire to 
maintain “peace in the family”, he is careful not to say bluntly 
that Yamuna is wrong; rather he remarks that the report of what 
Yamuna said is erroneous. Because he considers the tradition of 
debate central to the intellectual tradition itself, Ramanuja wishes 
to preserve it. While there should be some semblance of authority 
in the guruparampara tradition to preserve respect for the Acaryas 
as the interpreters of ubhayaveddnta , there should also be freedom 
of thought and interpretation within the general Visistadvaitic 
framework. Perhaps it is this very openness to new meaning and 
to creativity of thought that made Ramanuja reject the task of 
writing a commentary on the Tiruvdymoli , feaiing that it would 
put a seal of final authority on the commentatorial tradition. 
Also, it is interesting that the commentaries are later called 
anubhavagranthas, a term that is interpreted by the Srivai§navas 
to mean “ works of enjoyment Anything may be said in these 
commentaries—the authors with appropriate knowledge of scrip¬ 
ture, philosophy, grammar, and logic have the authority and the 
freedom to say what they think fit. Their labour of enjoyment 
is appreciated with enjoyment, hence the term anubhavagrantha . 
To explain this last point more fully we might add that beginning 
with Pijlan the commentators on the TiruvaymoU use the common 
term anubhava as a verb and as a verbal noun to mean that the 
AJvar is “ enjoying ” the Lord. Anubhava , which usually means 
“experience”, is used by the 3rlvai§nava commentators to mean 
that experience which is the relish of all kinds of emotional 
relations with the Lord. The fullness of the experience of 
different emotional relations is enjoyment. Hence anubhava in 
this literature may be commonly understood as “ enjoyment 

Vatakkuttiruvltippijlai in his //w, Sriyahppatippati I, says that 
Nammajvar was enjoying the Lord by the Lord’s grace, and so was 
considered to be quitefull (of everything) ( pQripurryd ). These works 
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of Nammajvar were the outcome of this experience of the qualities 
of svarupa , rupa, guna , vibhuti , for the Ajvar deeply experienced 
these qualities and when he was unable to control his emotional 
experiences, they came out in the form of his hymns. Here we 
find that anubhava is the deep experience of the Lord’s qualities, 
i.e., the enjoyment cf them. We might recall that the very term 
dlvar refeis to those who dive deeply (into the cxpeiienrc of the 
Lord). 

Unlike the Acaryas’ discussion of the tattvas and the ruhasyas 
that can be characterized as sharing a consistency of appioach, 
the Acaryas ’ commentaries on the hymns of the Alvars are 
characterized by the individuality of interpretation. Each com T 
mentator on the hymns of the Alvars wished to understand the 
glory of the Lord as well as to share in the experience of the Alvars. 
Consequently their imaginative participation in the Alvars’ hymns 
gave rise to individuality of style. 

Srtvaisnavism can be called a tradition of spiritual enjoyment. 
The basis of the tradition is the Alvars’ enjoyment {anubhava) 
of the Lord. Secondly, there is the commentators’ enjoyment 
{anubhava) of the hymns of the A}vars. Because the commentators 
did not consider their task of commenting a pedantic work, but 
rather the very embodiment of their own enjoyment, their com¬ 
mentaries in turn became a literature to be enjoyed by the sub¬ 
sequent generations. In the Srlvaisnava tradition direct enjoy¬ 
ment of the Lord can also be indirect enjoyment of Him through 
the hymns of the Alvars and also the commentaiies, which are 
testimonies of the spiritual experience of the community. 



CHAPTER III 

MANIPRAVALA RAHASYAGRANTHAS 
AND INDEPENDENT WORKS 

The rahasyagranthas are “the works (containing) the secrets’ , 
a Manipravala contribution to the refinement of key Srlvaisnava 
concepts and their explication for members of the community. 
As such the content of the rahasyagranthas is most important 
for understanding the development of Visistadvaita in the post- 
Ramanuja period. Our main concern in this chapter will be to 
trace significant discussions by the three Acaryas of rahasyagran¬ 
thas —Periyavaccanpillai, PiUailokacarya and Vedantadesika—to 
explicate the meaning of the three realities ( tattras ), the three 
secret mantras ( rahasyas ), the intercession of Lak§ml (purusakdra), 
surrender ( prapatti ), service (kaitikarya), and the summaiy of 
teachings ( arthapaheaka ). In the course of documenting the 

discussion of these themes we shall also take the opportunity to 
acquaint the reader with the different works comprising the litera¬ 
ture of the rahasyagranthas , since one of our purposes in this 
introduction to Manipravala Vai§nava literature is to encourage 
further research in this domain. Finally, in this chapter we hope 
to probe once again the guruparampara succession, to raise the 
issue of the development of doctrine, and to return to the pro¬ 
blem of the TenkalaijVatakalai split. The t hought of Ramanuja 
is the basis. Since he is the greatest early systematic exponent 
of Visistadvaita, we must return to his writings as the foundation 
"foFlhe themes^we wish to discuss. But this immediately raises 
some questions. Are the interests so cential to the later Acaryas 
also significant for Ramanuja, or is there, as it initially appears, 
a radical departure from the foundation he provides? And if 
there is a major break in the continuity of thought between Rama- 
puja and the later Acaryas, as well as among the authors of the 
rahasyagranthas themselves, does this suggest that the tradition 
has respect for the succession of teachers as teachers rather than 
for the content of their teaching? Let us consider these intrigu¬ 
ing pioposilions. We shall find that respect for both the teacher 
and the teaching a re important. “ ~ 
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In the rahasyagranthas it is accepted that Visijtadvaita philo¬ 
sophy is based on four c on^ptc- 

i /t rrr———* o^L^l Kw; 

*T / S U) flc relation of the soul and body ( sarirasariribhava ) 

|i( (2) Service to the Lord (k a ink ary a), which is extended 

to service to Hi$ devotees. 

9 W Self-surrender (prapatti) as the means to realise the 
Lord. 

f (4) The intercession of the Acarya and Lak$mT to realise 
the Lord. 

According to the authors of the rahasyagranthas , these four 
aspects are interwoven. One must have the correct understanding 
of the Lord, the soul, and the body to desire salvation (moksa). 
Moksa is defined as service to God or to His devotees. Mok?a 
can be achieved by surrendering to the Lord, and for such sur¬ 
render the help of the Acarya and Lak§mT is necessary. 

V 6V 

The relation of soul and body {sarirasariribhava) is central 
to Ramanuja’s theology. He is able to integrate apparently diverse 
Upanisadic passages regarding the Lord, the soul, and the world 
through the interpretation that these three realities (tattvas), though 
distinct, have inseparable relation ( aprthaksiddhi ); thus there is 
a unity with diversity. The authors of the rahasyagranthas accept 
Ramanuja’s definition of the three tattvas and their inseparable 
relation, although, as we shall see, occasionally they expand Rama¬ 
nuja’s discussion. It has been acknowledged by some scholars 
that there is a de arth of information about kaihkarya , prapatti , 
and purusakara i n the writings of R amanuja. Only the three 
Gadyas contain any reference to these themes, and the context 
pf the references is devotional, not scholastic . Other scholars 
assert that it is not a question of little information, but rathei 
of no information, for they reject Ramanuja’s authorship of the 
Gadyas precisely because these devotional works with statements 
about taking refuge, performing service, and seeking interces¬ 
sion seem out of keeping with Ramanuja’s other writings. The 
Saranagatigadya , as its name suggests, deals with surrender ( sarana - 
geti or prapatti) and contains evocative pleas such as: “ O Refuge 
for those who have no refuge, I, who have no ether refuge, take 
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refuge under Your feet.” “Having no other refuge ” and “the 
inability to seek refuge by oneself”, 1 later considered the two 
limbs of prapatti\ are mentioned in the Sarandgatigadya . Simi¬ 
larly, there is support for kainkarya in the Gadyas : “ When shall 
I become Your servant, serving You all the time? ” 2 “ I pray You 
to make me your servant forever”; “What should I do?” 3 
Or one may argue (as do the later Acaryas) that the beginning of 
the Saranagatigadya (where the author mentions that he is taking 
refuge under Sri before taking refuge under the Lord) is a 
reference to the puru?akara. 

We concede that these references that Ramanuja makes are 
indeed meagre, and that the emphasis on these themes is certainly 
a contribution of the later literature of the rahasyagranthas . 
But we do not wish to go so far as to negate the possibility that 
Ramanuja makes such references and in fact wrote the Gadyas . 
We must at this point, therefore, offer our arguments for his author¬ 
ship of the Gadyas . Our earlier discussions of ubhayavedanta 
and the guruparampara succession are relevant to our position. 

(1) We have already established that Ramanuja, although 
he himself never quotes the hymns of the Alvars 
verbatim , did know the hymns, gave discourses on the 
TiruvaymoH, etc., and instructed his disciple Piljan to 
write a commentary on Nammah'ar’s hymns. 4 We 
may recall that a sp ecial feature of Pijlan’s style was his 
use of compounds and phrases found in Ramanuja’s 
Gadyas and his Gitabha$ya. 


1 aSaranyfearanya ananyaSaranah tvatpadaravindayugalam 3aranam aham 
prapadye. 

Saranagatigadya, 5. [SM, p. 9.] 

5 a&esavasthocita aSesaSe$ataikaralirGpanityakinkaro bhavani. 

Srirartgagadyam, 1 . [SM, p. 11 .] 

3 bhagavantarp nityakirikaraiam prarthaye. 

Srlrrtgagadyam, 3. [SM, p. 11.] 

< Guruparamparaprabhavam 3000. pp. 110-111 & GPP, pp. 340-41. 

M—4 
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(2) In the Manipravala commentaries, rahasyagranthas , 
and independent works, we find a record of an oral 
■ discourse attributed to Ramanuja on prapatti , kaih- 
karya , and purusQkara . On the basis of the guru - 
parampara succession and the preservation of the cral 
^ teachings of the Acaryas, we have previously argued 
that we must accept the authenticity of such references. 
Consider the following: stanza 3:4:10 of the Tiru- 
vaymoli says that one can reach the Lord Who is in 
the form of everything, Who is in the form of all 
religions {camayam) without having any connection 
with them, Who is beyond the reach of the five sense 
organs, Who is in the form of wisdom, and Who is 
within the soul, if one understands ( pavanai ) that 
the Lord is not affected by any of these things. In 
the Itu Vatakkuttiruvltippifiai states that the Acaryas 
used to comment on the word pavanai used in this 
verse as referring to bhakti. Others, he says, used 
to say that pavanai is prapatti. And still others 
used to say that this term represents antimasmrti , 
the thoughts about the Lord at the end of one’s 
life. In this context the commentator records what 
Ramanuja has to say about these three definitions 
of pavanai — bhakti , prapatti , and antimQsmrti . He 
says that when Ramanuja heard about these 
three definitions, he accepted them, but said that 
Nammalvar’s main purpose in this verse was to state 
that although the Lord is indeed all-pervasive, the 
defects of the soul will not affect Him. 5 (We should 
note that if Ramanuja had disagreed with the 
definitions of bhakti and prapatti , he ceitainly would 
have taken this opportunity to debate the issue. 
Rather, he moves quickly on to discuss the nature of 
the soul, his main philosophical interest. ) ~There ~iT 
another incident in the Itu about Tiruvaymoli 3:7 
where Nammajvar says that he aspires to serve the 
devotees of the devotees of the Lord. Vatakkuttiru- 
vltippihai records here that Ramanuja used to say in 


Itu, 3:4:10. [BV, Bk. Ill, p. 138.J 
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.service to the devotees 


is 


reference to this verse that 
exemplified by Satrughna in the Ramayna , for he 
serves Bharata who is a devotee of Rama. 6 To ex¬ 
emplify the service of the devotees who serve the Lord 
by the reference to Satrughna shows that Ramanuja 
acknowledges this tenet that is so important in the 
later tradition. 



Did Ramanuja write the Gadyds ? We think so. Did 
he accept kainkcrya, prapatti! We think so. The 
most convincing evidence, howevei, we find in the 
commentaries to the Gadyatraya. PeriyavaccanpiHai 
himself at the very beginning of his Manipravaja 
commentary on the £araridgatigadya raises the ques¬ 
tion cf why Ramanuja in his Sribhasya refutes the 
philosophers who believe that knowledge (jndna) of 
the phrase tattvamasi alone is the means of obtaining 
liberation ( mok$asadhana ), as well as the philosophers 
who believe that action (karma) and knowledge (Jndna) 
both together are a moksasadhand . PeriyavaccanpiHai 
next points out that Ramanuja, after refuting these 
two views, establishes that jn dna j s of the form of bhakti 
(bhaktirupapanna ), and this is the means cf obtaining 
moksa. (Such is the purpose of the Sribhasya , which 
is written for a certain audience, i.e. y philosophers 
of contending views). PeriyavaccanpiHai now remarks 
that Ramanuja wrote the Saranagatigadya for those 
who tiusted his teaching and faithfully followed it 
because he wishes to express that (a) prapetti is the 
best means to obtain moksa ; (b) prapatti is accepted 
by himself; and (c) prapatti is also followed by the 
Acaryas. Finally, the commentator says that if this 
is the case, why does not Ramanuja mention anything 
about prapatti in the Sribha?ya! It is because he 
does not wish to reveal the secret teachings to those 
who are not fit to receive them, as no Brahmin will 


itukku emperumanar, 4 payilumcutaroji ’ yilum 4 netumarkatimai ’ yilum 
collukira arthattai £n6atrughanalvao anu$tiituk kattinao ’ eoru aru|iccey- 
var. 

Itu. 3:7:Pravesam. [BV, Bk. Ill, p. 225.] 
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give the teachings of the Veda to Candala. Hence 
Ramanuja uses only those Sastras which are accepted 
by the philosophers. 7 Vedantadesika in the introduc¬ 
tion to his Saranagatigadya gives the same opinion 
as Periyavaccanpiljai. 8 Clearly, then, we may say 
that Ramanuja himself considers that there are two 
audiences—the external critics and the £rlvai§nava 
community—and thus that two different approaches 
are needed in writing for these two audiences. More¬ 
over, the content varies accordingly- 



(3) Y amuna (Ramanuja's Parama Acarya) in his 
Stotraratna mentions in stanza 22: "T have no dharmas 
(/.£., karmayoga ); I never understood the atman (/.£., 
jnanayoga ); I also have no devotion ( bhaktiyoga ); 
O Refuge ( Saranya ), not having anything (of my 
own) and having no other refuge, I take sarana (refuge) 
under your lotus - feet 9 10 The key elements of 
a definition of prapetti are given here: (a) when one is 
unable to perform karma, jndna , or bhaktiyoga , one 
can still perform prapatti ; ( b ) one should have no other 
refuge; (c) one should have nothing of his own to 
offer. Furthermore, in Catuhsloki , stanza 3, he refers 
to the purusakara : “ Without Your grace no one 
can get salvation in this world ”. 1(J This line refers 
to Sri. 


(4) Yamuna, however, is also not the originator of con¬ 
cepts like prapatti , kaihkorya , and purusakara. Rather, 


7 Gadyatrayam, Com: Periyavaccaopillai. PP- 2 f. 

®atra bhagavan bha$yakarah sampradayagatadvayapravacanena svayam 
anu§lhitam nyasakhyavidyavi£esam svanubhandhisanjijlvayi$aya yatha, 
vat prakasayan . . . 

Gadyatrayam, Com: Vedantadesika, p. 3. 

" na dharmanisthosmi nacatmavedl, na bhaktiman tvatcaranaravinde. 
Akincanah ananyagatih 6aranya tvalpadmaQlam £aranam prapadyc. 

Yamuna, Slotraratnam, Sta. 22. [SA/, p. 6.] 

10 6reyah nahi aravindalocanamanahkanlaprasadad fte. 

Yamun, Catuhsloki 3. [SM, p. 4.J 
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these are dominant themes in the literature cf the 
Alvars, foi these devotees repeatedly seek refuge with 
the Lord of a certain place and desire to perform 
service to the Lord and to the devotees of the Lord} 1 

(5) Therefore, it is apparent that these themes are pro¬ 

minent in the thought of the Alvars, and that Yamuna, 
who was Ramanuja’s predecessor expresses them in his 
Samskrt Stotraratna and Catuhsloki . And so since 

Ramanuja inherits this tradition, it is likely that he 
too would refer to such concepts in works like the 
Gadyas. 

(6) Nanjiyar, who is a disciple of Bhattar (a contemporary 
and disciple of Ramanuja), is the author of a com- 
mentary which is no longe r available, although frag¬ 
ments of it are quoted by Vedantadesika while com¬ 
menting on the three Gadyas. Therefore, these Gadyas 
must have been written before Nanjlyars time. 
Because of the esteem for Ramanuja found in the 
guruparampara succession, no disciple within such a 
short period of time would have so blatantly attributed 
his own work to the great Acarya. Also in the 
Periyatirumutiycttaivu (of the 15th century) there is a 
list of the works by Kuresa among which is a 
commentary on Ramanuja’s Gadyas. Kuresa was 
Ramanuja’s direct disciple. 

(7) The Gadyas may have been Ramanuja’s only devo¬ 
tional works, and devotion is the tradition of the 
Alvars. Also, Yamuna before him had written devo¬ 
tional works, and in his own time Kuresa and Bhattar 
also wrote devotional literature. Later Vatsyavarada- 
guru and Vedantadesika followed suit. 

(8) Finally, we might recall the suggestions of J.A.B. 
van Buitenen and John B. Carman that the language 
of the Gadyas is close to Ramanuja’s Gitabhasya , 12 

11 Tirumankaiyalvar, Tirumoji, 1:9:9. 7:4:1-10. Nammajvar, TiruvSy- 

moji, 6 :10:10. 3:7:1-10. 

12 John. Carman, The Theology of Ramanuja, pp. 230 ff. 
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To their observation we add that even phrases 
found in the Gadyas are almost identical to those 
in the Gitabhasya and Srlbhasya, as for example, 
the phrase enumerating the qualities of the Lord. 

We omctaide that such evidence is strongly in favour of Rama¬ 
nuja as the author of the Gadyas, and so prapatti, kaihkarya, and 
purusokara have been acknowledged by him and passed along 
from the hymns of the Alvars and Yamuna. This establishes 
the legacy, 'j ^ 

When the later Acaiyas, such as PeriyavaccanpiHai, 
Pillailokacarya, and Vedantadesika, discuss the above themes, 
they document their remarks, as was the ubhayavedanta method, 
from the hymns of the Alvars as well as from itihdsa sources such 

as Yahnlki’s Rdmayana. To establish authority for kaiiikaryg _ 

they offer quotations such as Laksmana’s appea l to Lord Rama: 

“ You are going to be happy in the mountain valleys with your 
wife. I shall be at your service, whether you are asleep or awake. 
Please command me what service to do They substantiate 
from the Alvars’ hymns the same idea of service: “ I must serve 
the Lord ”. They c onnect ^ the idea of service with the concept 
of sarirasariribhava to express that service should be selfless and 
based completely on the commandment of the Lord or the Acarya, 
just as limbs cf the body work completely for the soul. We also 
find that these Acaryas stress not only service to the Lord, but 
also service to the devotees as do the Alvars in theii hymns. 
However, these Acaryas in their rahasyagranthas further the dis¬ 
cussions on the nature of kaihkarya, the acts that should be per¬ 
formed, and the attitude that is appropriate for kaihkarya. 

SiroilaTly, these three Acaryas in their discussions on prapatti 
quote extensively from the Rdmayana (which they consider to be 
the “ saranagatisdstra ”), the Alvars’ hymns, and Ramanuja’s 
Gitabhasya, 18:66 (which they take as a definition of prapatti), 


13 1. svayarptu rucire dc£e kriyatamiti mam vada. 

Valmiki, Ramayana, Aranya [/1RR, p. 152.] 

2. aham sarvam kari$yami jagratah svapata6 ca te. 

Valmlki, Ramayana, Ayodhya, 31:27. [ RS , Vol. II, p. 206.] 



103 


Rahasyagranthas and Independent works 

as well as his Saranagatigadyai^ The theme of purusakara is 
likewise documented from these three basic sources. 

The Acaryas, foi example, quote not only the many allusions 
to the status of LaksmI in the hymns of the Alvars, but also two 
^explicit refe rences that are given there. Periyalvar says that even — Cc 
granting that the goddess LaksmI might point out certain nega -<^—-~ 
tive traits of the devotees, the Lord, because He is independent 
(svatantra), would say: “My devotees cannot commit any sin. 

Even if they do so, it is not a sin. Virtue is what I like. So when 
I like what my devotees do, even if it is a sin, it becomes a virtue ”. 14 
The Lord’s independence of action is stressed here. From the 
expression “ even if Lak§ml were to find fault ”, in which the 
subjunctive is used, it is clear that the Alvar thinks that Lak§ml 
will not point out the sins of the individual, and that she will argue 
only for the benefit of the soul. Also Nammajvar in his Tiritvdy- —U 
moli says that he^eeks retuge at the feet of the Lord of Venkatam: 

“ O Lord, You Who have the lady who came out of the lotus 
dwelling on Your chest, (the lady) who is there with the intention 
of never being separated from You even for a second The 
commentators interpret this reference of seeking refuge first with 
Lak$ml as an attempt to seek her intercession by associating 
Lak§ml’s name with the Lord. This is the principle of purusakara. 

In fact, the commentators say that this whole decade (6:10; des¬ 
cribes saranagati (surrender) and purusakara (intercession), 15 In 
the same way commentators feel that when Ramanuja first seeks 
refuge with Sri (Lak$ml) in his Gadyatraya , his act is based on 
the purusakara principle. 16 Nanjlyar in his Onpatinayirappati 
refers to purusakara in his commentary to stanzas 4:6:8, 4:10:8, 

6:2:1, 6:10:1, 6:10:10 and 9:10:4 of the TiruvaymoU. The Itu 
contains many more such references. ^ 

A word of introduction remains to be said about two classi- 
fications that developed in the rahasyagranthas: the three secrets 


14 eooatiyar atu ceyyar ccylarel naoru ceytar eopar polum. 

Periyalvar tirumo]i, 4:9:2. [ NTP t p. 90.] 

15 BV y Bk. VI, pp. 430 ff. 

10 Gadyatrayam, Com: pp. 2 ff. 
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(rchasyatraya ) and the five teachings (arthapancaka). The 
three rahasyas are the three mantras: 

(1) Tirumantram , which is the eight-syllabled phrase {aurp 
namo ndrayandyd ). 

(2) Dvayam , which consists of the two phrases, (a) sriman - 
nardyanacaranau iaranam prapadye and ( b) srimate 
nardyandya namah. 

(3) Caramaslokam , which is the final sloka to present Lord 
Kr§na’s teachings in the Bhagavadgita : 

sarvadharman parityajya mam ekam saranam vraja 
aham tva sarvapapebhyah moksayisydmi md sucah. 

{Bhagavadgita, 18:66) 

Although the authors of the rahasyagranthas are the first Acaryas 
to bring these mantras together and discuss them comprehensively, 
they acknowledge by this activity another legacy. A number of 
Alvars refer to the tirumantram , saying that it has eight syllables, 17 
^^ that it will help on e to attain Heaven , 18 devotees are blessed 
with the desire to sing it, that they recite it with ecstasy, and that 
they are saved from future rebirths. 19 Ramanuja iefers indirectly 
to the tirumantram by calling it mulamantrena . 20 Bhattar is the 
first Acarya to explain the meaning of the mantra (in his Astasloki). 
His definition becomes the classical formula, Bhattar observes 
that AUM consists of three letters: A denotes Vi$nu, Ad denotes 
the Jiva (soul), and U denotes the connection between these two. 
Similarly, he explains, namah can be broken up into na and ma. 
Na means “it is not” and ma{ma) means “mine”; therefore 

’'Tirumalicai, Tiruccantaviruilam [NTP, p. 179.J. Tirumankai, Tirumo]i, 

1:8:9. 8:10:3. [NTP, pp. 227, 374.] 

18 Periyalviir, Paliantu, Sla. 12. [NTP, p. 5.] 

19 Poykaiyajvar, Mutaltiruvantati. [NTP. p. 646.] 

-° mulamantrena abhimantrya. 

Ramanuja, Nityagranlha. I Ramanujagranlhamala, p. 183.) 
6rimata mCilamantrena. 

Ramanuja, Vaikunthagadyam. [SM, p. 14.] 
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rtamah means “theie is nothing of mine”. Narayanaya consists 
of nara (all things in the universe) and ayana (resides in), in other 
words, “ everything in the world dwells in Narayana ”. 21 

If Bhattar gives a concise definition of the tirumantram , 
Vatakkuttiruvltippillai gives a more elaborate discussion (based 
on NampiMai’s discourses) in his Itu. As is evidenced in the Itu, 
an elaborate explanation of such a mantra may involve many 
philosophical points, e.g., the nature of the jiva, God’s supre¬ 
macy and love, the means to obtain Him, His omnipresence, the 
nature of service, the protection of the Lord, the intercession of 
LaksmI, and how to overcome the obstacles to attain God. Com¬ 
ments on the meaning of the mantra are scattered throughout the 
Itu. 

In the tradition the dvayam is held in even higher esteem than 
the tirumantram. Unlike the tirumantram , however, there is 
no reference to it in the hymns of the Alvars. While Ramanuja 
mentions the dvayam in his Gadyas, he refers tc it only by name 
without giving any indication of its content. 22 Perhaps this is 
because of the highly secret nature of this mantra. 

While there is no direct mention of the dvayam by the Alvars 
the Acaryas who write commentaries on the Alvars’ works often 
remark that the Alvars have given the implied meaning of the 
dvayam. The Acaryas suggest that the implied meaning of sriman 
ndrdyamcaranau is that in seeking refuge with the Lord’s feet, 
we have to take the intercession of Sri (Lak§ml). The second 
part of the mantra implies that we have to serve Narayana 
(attained through LaksmI’s intercession). Thus this mantra 
condenses two main and exalted facets of the £rivai$nava 
philosophy, and this perhaps is why: (1) it is guarded and handed 
down so carefully as a mantra from preceptor to disciple and 
(2) its meaning is commented upon so exhaustively by the Acaryas. 
The Itu exemplifies the importance of this manira: (commentaiy 
on 6:10:4). 


ParaSarabhaUar, A$taslokI, [SA^ p go.] 

22 Ramanuja, Saranagatigadyam, 20, [SA/, p. 10.] 
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A man who had come to learn at the feet of Nanjlyar asked 
him: “If God Himself is to serve as the means to attain 
salvation, what is the necessity for complete surrender 
to God (prapatti)"*! Nanjlyar hearing this was flabber¬ 
gasted. He cried out, saying, “ O what a sinner I have 
been! 1 have revealed to you, an ignoramus, the meaning 
and purport of the dvayam, which our Acaryas have im¬ 
parted in great confidence and secrecy since the days of 
Nathamuni ”. So saying, he beat his own head in 
mortification, retreated inside his bedroom, and shut 
himself in. 23 

The same commentary also describes in the introduction to 2:9 
that when the Acarya Empar used to expound the meaning of 
this decade in the TiruvdymoH containing the essence of the dvayam, 
he first used to satisfy himself that his audience had the necessary 
qualification to receive it, and only after bolting the door would 
he proceed to expound its meaning. 24 Parasarabhattar is the 
first Acarya to give th e meaning of the dvayam explicitly in his 
A$tasloki. The Itu develops the discussion and provides the 
transition to the elaborate treatment in the rahasyagranthas. 

Next let us consider the third rahasya , which is caramaslokam . 
Though it is not explicitly said in the Gltabhdsya by Ramanuja 
that Bhagoxadgita 18:66 is called the caramasloka , later Acaryas 
call 18:66 by this name. Ramanuja in his commentary on this 
verse says that it refers to taking refuge with the Lord, which 
qualifies one to perform bhakti. 2 ° (He himself uses the root verb 
iprapadyasva) for the word prapatti in reference to this stanza). 
Bhattar is the first Acarya to use the term caramaslokam in his 


23 ‘oathamuoikaj totaAki nam acaryarka] parama rahasyamaka upade&ttu 
oran vahyayk konjupontaittai, itin cTrmaiyariyataunakku mahapapiyeo 
vepyituvate * eoru tirumufiyile afittuk kontu tiruppa|jiyaraiyile pukku 
arufioar. 

Itu, 6:10:4. [BK Bk. VI, pp. 452 ff-] 

24 empar ittiruvaymofi aruiicceyyap pukka! iruntavarkajai yar? e nru 
kettu katavukajiyum ataippittu Guhyamakavain arujic ceyvatu. 

Itu 2:9:PraveSam. [BV, Bk. II, p. 42 .] 

25 Ramanuja, GItabhasya, 18:66. 

[Bhagavadramanujagranthamala, pp. 169 f.] 
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Affasloki. Perhaps he uses the term carama, which means final or 
end, to point out that this is the final impoitant verse of the Bhaga- 
vadgita. Or perhaps Bhattar is consciously playing on the term 
to suggest that this mantra is the final ( carama ) means to obtain 
the Lord. Later PiHailokacarya and Vedantadesika add two more 
caramaslokas one f rom Valmlki’s Ramayana and one from 
Varahapurana, both of which are said to mean the same thing, 
namely, that one should take refuge with the Lord, surrender 
to Him, and that the Lord will take care of one’s welfare. 


Throughout the rahasyagranthas there is a desire to systematize 
th e, Edition . Whether a numerical device is used, or whether 
material i s organized around a few fundamental concepts such 
as the tattvas or the rahasyas , there is an attempt at definition 
and ^organization. Perhpas the most comprehensive formula 
the Acaryas arrive at is the arthapaheakajhana (knowledge re- 
garding the five points of knowledge). The five points are as 
folows: -f I 

TV (3 SSdZvT iftL top-TUiU? or 

(1) ^The nature of the thing to which we aspire.) 

(2) Our qualifications and eligibility to attain the goal. 

(3) The ways of attaining the goal- 

fa) The benefits that will accrue to us in attaining the goal. 


(5) The obstructions that w e must overcome to attain the 


goal. 

Goal, eligibility, m^ns, benefits, obstructions—under these 
five headings the entire ^rlvai§nava tradition can be examined. 
Technically this discussion involves (1) prapya , which means 
Brahman or Narayana; (2) prapta, , which involves the nature and 
the qualities of the jiva: (3) prapaka , or the ways to attain the 
Paiabrahman (Narayana); fa) phala y or the benefits that will 
accrue to the jiva by attaining Narayana; and (5) praptivirodha 
the obstacles in the jiva's path and the methods to counter them. 28 


lW 


- 6 prapyasya brahmano rupam praptus capratyagatmanah, praptyupayam 
phalam prapteh talha praptivirodhi ca. vadanti sakala vedah setiha- 
sapuranakah. 

RS y Vol. I, p. 36. 
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The first Acarya to bring these five points together in a com- 
prehensive discussion and call them arthapahccka is Vata kkuttiiu- 
vltippillai He argues that the entire Tiruvaymoli is nothing but 
an exposition of arthapancaka (just as it is an exposition of the 
rehasyatreyas ), and relates different decades of the Tiruvaymoli 
to the five points . 27 

The commentaries must be understood as the transition to 
the rahasyagranthas . If the themes of prapatti , kaihkarya , puru- 
$Gkara , the tattvas , the rahasyes, and arthapancaka are briefly 
discussed in scattered commentaries on the Alvars’ hymns, then 
at least the important issues are already acknowledged. It remains 
for later authors such as Periyavaccanpiflai, Piflailokacarya, and 
Vedantadesika to pull together the diverse references and re¬ 
flections, weld them together into a consistent viewpoint, support 
this viewpoint with the authority of ubhayavedanta and the neces¬ 
sary proof texts, and give them a systematic presentation that is 
logical and easiiy digested. Hence the rahasyagranthas. 

The transition from the commentaries to the rahasyagranthas 
is exemplified in the person of Periyavaccanpiflai, for he writes 
both categories of Manipravala literature. Furthermore, he is 
the first Acarya to compose Manipravala commentaries on Samskrt 
works (previously there had been only commentaries on the hymns 
of the Alvars), and he is the first to compose rahasyagranthas. 
We therefore shall turn now to a study of such works by him to 
illustrate this important transition in Manipravala literature. 

jinx 

PERIYAVACCANPILLAI _, 24 

Periyavaccanpiflai, in his commentaries in Manipravala on 
selected Samskrt works, in many ways maintains the same method 
of commenting on the works of the Alvars. He uses a highly 
literary style with numerous proof texts from Tamil literature 
and the Epics. There are, however, a few important differences 
between his two sets of commentaries. In the commentaries 
on Samskrt works he eagerly makes parallels to passages 


* 7 aka ivvaintarthamume tiruvaymojiyil pralipadikkiratu. 

I{u, mutalsriyahpati. [ BV , Bk. I, p. 95.] 
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from the Alvars to substantiate the fact that the Saipskft 
source is also found in Tamil. This practice helps further to 
integrate the two branches of ubhayavedanta. Moreover it helps 
the Acaryas to teach these Saipskrt works to the community. 
Because the devotees are so familiar with the hymns of the Alvars, 
from this “ springboard ” they can more easily make the transition 
to the content of the Samskrt texts. 

We might note that Periyavaccaopiflai in his commentaries 
on Samskrt texts develops a more philosophical exposition (partial 
ly because the very content of texts such as Stotraratna and the 
Catuhsloki by Yamuna, and the Gadyatraya by Ramanuja, is 
more philosophical; partially because Periyavaccaopillai wants 
to clarify certain key concepts which he feels are not sufficiently 
elaborated in the original texts; and partially because he wants 
to instiuct the community in these philosophical points— purusa- 
kara, kaiiikarya, prapatti, the qualities of the Lord, etc.). He is 
careful to explain certain Samskrt practices (e.g., h ow Vedic pass¬ 
ages are quoted in the Agamas and ltihasas) which might not be 
familiar to the reader who does not know Samskrt literature well; 
sometimes he is careful to explain why the author wrote his work 
i n Samskrt, what his style is, and why he taught certain ideas. 
"’Whenever possible the commentator uses Tamil similes to back 
up philosophical discussions in the Samskrt texts.£ Establishing 
the integral character of ubhayavedanta, elaborating philosophical 
doctrine, and instructing the community are the significant reasons 
why the commentaries of Samskrt works are important to study. ^ 
Furthermore, theie is a definite interrelationship between the com¬ 
mentaries in Manipravaja on Samskrt works and the independent 
works known as rahasyagranthas, for Periyavaccanpiflai’s commen¬ 
tary on the philosophical concepts in works by Yamuna and 
Ramanuja no doubt prompted a deeper exposition , and so the 
author wrote the rahasyagranthas to develop his reflections. 

Stotraratna 

The Stotraratna, which means the “ gem of eulogies ”, is 
written by Yamuna in praise of the Lord. At the very outset in 
his Manipravaja commentary, Periyavaccanpiljai says that Yamuna 
wrote this eulogy cn God after studying and understanding Nam- 
malvar’s liruvaymoli in erder that humanity in general should 
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benefit from the Alvar’s works. 2a He first comments on the name 
of the text, Stotraratna. Why a eulogy on God? Who is he to 
write a eulogy on God? Periyavaccanpijlai answers these ques¬ 
tions by quoting from the Vifnusahasranama: “God is fond of 
being eulogised He also remarks that it has been said that 
the more you praise God, the kinder He is, and the more considerate 
He is towards you. One of the most im portant features of Periya 
vaccanpiHai’s commentary on Samskrt works is the manner in 
which he quotes paiallel references from the Alvars * hymns, in 
his explanation of stanza 12 of Stotraratna , for the Samskrt line 
“ irlh sriyah ”, he quotes the line “ tiruvukkum tiruvakiya celva 
occurring in Tirumankaiyajvar’s PeriyatirumolJ 7:7:1. Lak§ml 
is the goddess of wealth and prosperity. But even LaksmI owes 
this gift to the Lord, her spouse. So the Lord is, so to say, Lak§ml’s 
Lak$ml. The word sri in Samskrt and the word tiru in Tamil 
mean Lak$ml. In stanza 34 of Stotraratna , Yamuna says, “ (The 
Lord’s) face could shame the beauty of the full moon Periya- 
vaccanpiUai draws a parallel to a line occurring in Ampuliparuvam , 
where Periyajvar, addressing the full moon, says, “ Try as you 
may, you can never hepe to rival the beauty of my child (Krsna).” 30 
In his commentary to stanza 37 of Stotraratna , Yamuna says that 
Lak$ml resides in the chest of the Lord. Periyavaccanpijlai 
quotes similar lines from the works of a number of AJvais and 
uses the term koyilkattanam, which denotes “harem” referring to 
the chest of the Lord where Lak§m! resides. 31 

Catuhsloki 

In this work Yamuna has only four verses, all of them praising 
the Goddess Lak§ml and her qualities. This work is held i n 


28 . . . alavantar anta dravitfopani$ad rahasyartharikajai Jabhittu 
sarvarum ariyumpatiyaka ivar stotramaka veliyi^ukirar. 

Slolraratna, Com: Periyavaccaopi|Jai, Avatarikai, p. j 

Stavapriyah. 

Vi$nusahasranama, nama, 685. 

30 . . . ettanai ceyyilum eo makan mukam ner ovvay. 

Periyalvartirumoji, 1:5:3. [NTP, p. i 2 .j 

81 * sarvayajnamayanivapuh ’ eokira tirumarpai pirattikku koyirkattana- 
makap pananiyaruliiru. 

Slolraratna, Com: Periyavaccanpijlai, Sta. 37, p. 49 , 
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high esteem by Vai$navas, and is also noted for its beauty of ex¬ 
pression. In the first verse, the second half of the first line conveys 
the meaning, “You have all the qualifications for getting into the 
Lord’s bed, /.e., Adise§a”. In his explanation for that line, 
Periyavaccanpi|lai diaws a parallel from Nammalvar in 10:10:6 
of the TiruvdymoU. In the same verse, in the second half of the 
second line, occur the words maya jaganmohinL Periyavaccan- 
pihai in his commentary says: Maya (LaksmO veils our view of 
the Lord. Without Her grace you cannot see Him or attain Him. 32 
Also Maya veils us from the Lord, In this way She is the 

mediatrix, for only through Her is man revealed to God and vice 
versa. 

Jitante Stotra 

Jitante Stotra (author unknown) is held to be a part of the 
Rgveda khila. The complete work is not available now, and it is 
also not known how many parts this work originally contained. 33 
Periyavaccanpi||ai comments only on the first stotra , or part, 
containing fourteen verses. That the original work must have 
contained more stotras is evident from the fact that verses 46-63 
of Jitante Stotra have been quoted in chapter 23 of the Parama- 
satphita (of the Pdhcaratra works), and verses 21—40 have been 
quoted in chapter 29. PeriyavaccanpiHai says that a question 
may arise as to how verses from the Vedas came to be quoted 
in the Agamas and Itihasas. He answers this question by saying 
that it is common practice for R$is who codified the Vedic laws 
(sutras) to quote extensively from the Vedas in order to explain 
the proper use of the Vedic rituals and the time allotted for the 
different rituals. 


82 ‘ Jaganmohini * eoni emperumaoukkut tirodhayakaiyakaiyaonkke. 
jagattukku lirodhayakaiyayirukkum eokirar. 

Catuhsloki, Com: Periyavaccaopiljai, p. 4. 

33 According to the Tirucci edition of Jitantestotram produced by Puttaft- 
koitam Srinivasacarya svami and T. E. Viraraghavacarya, this work 
contains six chapters. The editors critically analyse the extant text to 
determine what stotras are original and what are later additions. 
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The very first line of the first stotra begins with the Samskrt 
word jitante , which means “ you have won ”. The bhakta or 
devotee is addressing the Lord, saying that the Lord has won in 
spite of the soul’s efforts to nullify the Lord’s intentions. God 
is determined to lescue the soul fiom damnation. The soul 
(jiva) is equally determined to see that the Lord does not succeed 
in his efforts. In this unequal tussle, the Lord uses all His craft 
to win over the soul and succeeds in His intentions. 

Periyavaccanpijjai in his commentary on this work quotes from 
the Tiruviruttam and the Tiruvaymoli by Nammajvar. 34 In stanza 
8 of the same stotra , in his treatment of the line, “ in this fearsome 
worldly life ”, Periyavaccanpijjai takes another phrase aham 
ahamkdra mamakara (meaning respectively “ I ”, “ I-ness ” and 
“ mine ”). He interprets this phrase to mean that the basis of 
the troubles of worldly life can be traced to man’s consciousness 
of the existence of “ I ” and “ mine From this consciousness 
springs a host of other evils, such as pride, selfishness, and sorrow. 
Man continues thinking of “ myself, my family, my wife, my pro¬ 
perty ”, and all other evils follow. Periyavaccanpijjai quotes 
from Nammajvar’s Tiruvaymoli to explain these lines. 35 


Gadyatrayam 

(In Manipravaja literature Samskrt words ending in a end 
in m when they become neuter in Tami].) 

Since we have discussed Periyavaccanpijjai’s commentary 
on this work in the introduction to this chapter, we need only 
mention a few points here. The difference between bhakti and 
prapatti is explained by Periyavaccanpijjai while commenting 
on Ramanuja’s Gadyatrayam. Whereas bhakti can be practised 
only by certain people, at certain times, and requires observance 
of certain rigid rules and regulations, prapatti , which means com¬ 
plete surrender to God, can be practised by one and all, at any 


3J ‘ Jilante ’stotram, Com: Periyavaccaopillai, p. 3. 

80 bhayavahe asmin sarpsare aham. 

‘Jitante’ Stotram, Com: Periyavaccaopillai, p. 18. 
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moment, and has no rules or regulations to be followed, except 
that one should surrender oneself completely to God. 36 

Periyavaccanpiflai interprets Ramanuja’s Saranagatigadyc in 
the following manner. Ramanuja lays down the principles under¬ 
lying saranagatitattra (the concept of complete surrender of one¬ 
self to God). How is this surrender to be achieved? Can one 
approach God directly for this? He says that Ramanuja while 
answering these questions, elucidates a point he has not touched 
on in his other works, including the firibhasya, namely, that one 
can and should approach God only through LaksmI, His spouse, 
and that LaksmI is mother of the universe. The reasons for this 
are: 


(1) God, though the personification of compassion, is 
also the personification of justice. The existence of 
cruelty amidst compassion is unheard of (like the 
existence of fire in water); God, being just, might 
exercise His qualities of justice and so reject man as 
an erring sinner. In view of this fear of God’s wrath, 
one has to approach Him through an intermediary. 
And there is no one who is so eminently suitable for 
this purpose as Lak§nri, His spouse. 

(2) Lak§mi is first and foremost a woman and has all the 
softness and pity that are natural to a woman. 

(3) Lak§ml is also the mother of the universe, and the 
whole of humanity is her progeny. As such, She has 
the natural tenderness of a mother towards her children, 
and can be expected to overlook Her children’s faults. 

(4) LaksmI can be relied upon to lend a patient ear to 
the petitions of the suffering humanity. 

(5) LaksmI, with the influence She wields over Her spouse 
the Lord, can make Him listen to and agree to Her 
intercession on humanity’s behalf. 


Bfl Gadyatrayam, Com: PeriyavaccaopilJai, pp. 3 f. 
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(6) It is natural for an erring child to approach his father 
for compassion through his mother, rather than go 
to him directly. 37 Ramanuja also calls Sri (Lak§ml) 
“Mother of the Universe”. Pcriyavaccanpiflai in 
explaining this description says that Laksm! is like 
the queen who, though her child attempts to sit on her 
lap with its muddy feet and dirty hands, raises no objec¬ 
tion and welcomes him with open aims, kisses, and 
caresses. 38 

What is kainkarya'} While commenting on the word kain- 
karya used by Ramanuja in Saranagatigadya , Periyavaccanpillai 
says that kainkarya is “ service ”, here, service to God by the 
devotee. But this is no ordinary service. The act of service to 
a master may be done reluctantly, as a matter of obligation. But 
here, kainkarya is done by the devotee whole-heartedly to please 
God. This kainkarya flows naturally from the devotee to God. 
Thcugh kainkarya to God produces happiness in the devotee, 
he does not perform it expecting or hoping for that happiness. 39 
This is an act which is both automatic and spontaneous on the 
part of the devotee. 

Ramanuja discusses the concept of kainkarya more elaborately 
in the Srirangagadya and Vcikunthagadya. According to the 
Srirahgagadya , when the devotee does kainkarya to the Lord in 
this temporal world, he prays to God that he may be allowed to 
do kainkarya to God in Vaikuntha (Heaven) also . Periyavaccan- 
piljai in his commentaiy to the Vaikun(hagadya says that Rama¬ 
nuja advises everybody to adopt this spirit of kainkarya to God. 
He further says that Ramanuja’s desire that everyone should 


^neturtkalam vi$ayapravananay ponlal prajai nivrttaoaoavaoru pitavig 
pakkal ner mukam parltu cellukai aritay mataviopakkal cellukai ejilay 
irukkumire. 

Gadyatrayam, Com: Periyavaccanpillai, p. 8. 

8b taoprajai cerrile a|aintu matiyile erappukkal amaittu ucciyai mukakkum 
ittaoaiyire. 

Gadyatrayam, Com: Periyavaccaopi)lai, p. 23. 

M ivvanubhavattale pirakkum pritiyum ven{a, pritikaritamaoa kaiA- 
karyamum vcnla. 

Gadyatrayam, Com: Periyavaccaopillai, p. 133. 
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.have the same privilege to serve God is like that of the kalpaka ^ 
tree, which accommodates everybody in its shade, as opposed to 
the palmyrah tree, which shelters only itself. 40 

Tanislokam 

Periyavaccanpillai in this Tanislokam selects a few stanzas 
from the great works Ramayana, Mahabharata , Varahapurdna 
Srivisnupurana , and Srirangarajastava and writes elaborate com¬ 
mentaries on them. The very fact that he selects these pieces 
out of the original works shows that these particular pieces intrigue 
him, and the commentaries bear eloquent testimony to this fact. 
The commentaries abound in elaborate explanations, allusions, 
and definitions. 

To cite an example, Periyavaccanpillai takes a famous sloka 
which occurs in Balakanda of Valmlki’s Rdmayana. In this 
sloka, Sita/s father Janaka gives Slta away in marriage to Rama. 
The words in the stanza are supposed to be utcered by Janaka to 
Rama at that time. In the introductory passage to the commen¬ 
tary on this sloka , Periyavaccanpillai says that Rama has broken 
the bow according to the condition set by Janaka and has now 
become eligible to marry Sita. But still, with all the humility that 
is natural to a hero, he stands awaiting the verdict and instruc¬ 
tions of the elders. Janaka is happy and mentally relieved be¬ 
cause (1) he no longer has the responsibility of getting his girl 
married (a responsibility every Indian father feels); (2) he has all 
along been wishing that Slta, the incarnation of Goddess Lak$mi, 
should be married to Rama, the incarnation of Lord Mahavi§nu- 
and (3) in fact, the marriage of Slta and Rama (in other words 
Laksmi and Mahavi§nu) had been his objective and he had been 
instrumental in bringing about this union. That Janaka brought 
about the union of Slta and Rama elucidates a crucial point in 
the Visistadvaita philosophy. The Vaisnavas believe that God 
can be approached only through His spouse, Lak$m l. i n e ffecT 

*°Bhasyakarartam tiruvuljankkaruttil aniliyitta vartham 
paryavasikkaiyaorikke kalpakavrksachaiyai pole paropaka 
upayopeyankalai anutthippao eoru paropadesam paonuki^ 1 ^ • 
kunthagadyattil. " rar snvai ' 

Gadyatrayam, Com: Periyavaccaopiliai, 209. 
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She becomes the mediatrix between humanity and God. Now 
Janaka, by being instrumental in bringing about the union of 
Slta and Rama, has become the mediator for the mediatrix. 41 
Such are PeriyavaccanpiHai’s introductory remarks for this sloka . 

The author sometimes comments elaborately on passages 
from the Ramdyana in his rahasyagranthas, for illustrating his 
comments on the themes of prapat/i, kaihkarya , etc. by references 
to this work. One can only marvel at the wealth of imagination 
that Periyavaccanpijjai possesses. His deep erudition combined 
with his devotion makes him describe incidents much more 
elaborately than the original work. For instance, in his commen¬ 
tary on one Ramdyana sloka he gives twenty-six interpretations. 42 
He discusses more than 200 slokas from various works in this 
elaborate manner. His commentaries abound in allusions, re¬ 
ferences to both Tamil and Samskrt works, and highly literary 
Tamil words and proverbs. Sometimes, however, he ignores 
Samskrt grammar to provide alternative meanings. 

Now that we have discussed certain features of Periyavaccan- 
piHai’s commentaries on Samskrt works, we shall turn to a study 
of his rahasyagranthaSy for both of these genres are introduced 
by this author into Manipravala literature. 

PeriyavaccanpiHai wrote a number of rahasyagranthas in 
Manipravala that are especially important for understanding his 
contribution to the development of philosophy in this period: 
Parantarahasya.Uy Mdnikkamalai , Saka/apramanatatparyaniy Raha- 
syatrayadipikdy Rahasyatrayavivaranamy Nikamanappati , Upa- 
karasmrti , Kaliyanarulpdtu, and Pdcurappatirdmayanam. 

—:3 

Parantarahasyam 

Paranfarahcsyam, which is the longest independent work, 
discusses the rahasyatraya, or three secrets, namely (a) tirumantram. 


41 ivan purusakaraltukkum puru$akaram akiranire. 

Tanislokam, p. 20 . 
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< b) dvayam , and (c) caramaslokam . We find that Periyavaccan- 
piffai gives his own interpretation to the tirumantram. He esta¬ 
blishes the authority for the tirumantram from the works of the 
Alvars. He states that the tirumantram is the essence of all the 
Vedas and is important because its meaning is easy and certain. 
He compares the effort to grasp ihe meaning of the tirumantram , 
which is comprehensible and definite, to the difficulty of under¬ 
standing the Sastras, which have many possible meanings, and he 
concludes that it is preferable to know the meaning of tirumant¬ 
ram. To this common definition of the tirumantram Periyavaccan- 
pijlai adds the following special condition: the tirumantram 
contains not only the essence of the Veda, but also has the accep¬ 
tance of those who strictly follow the scriptures (sis(as). Because 
the dvayam , which elaborates the meaning of the tirumantram 
is accepted by all the Acaryas, it is considered to be the practice 
of sisfas (sistacard) for the tirumantram. Finally, he says that 
(1) the caramaslokam (which accepts the tirumantram and the 
dvayam as the essence of the Veda) and (2) the sistdedra , express 
the approval of the Lord Himself. 42 

While discussing the dvayam , PeriyavaccanpiHai comments 
on the meaning of purusakara and kaifikarya. First, he gives 
the etymological meaning cf Sri in two different ways: 

(a) He takes the verb Srn y which means “ to serve ” in 
the active and passive voices, and argues that Sri 
worships the Lord (active voice: srayate j, but that 
Sri is worshiped by the world (passive voice: sriycte). 
This etymology is the conventional one followed by 
later Acaryas. 

(b) He derives a second meaning for Sri by taking the 
verb sru , which means “to listen’ 5 . Relating the 
active and causative meanings to Sri , he says that She 
listens (srunoti) to the cetanas (souls) while at the same 
time She causes the Lord to listen (sravayati) to Her 
words spoken in favour of the cetanas.* 2 


42 ivvarlhattai saslra siddhamakkukiratu lirumantram, upabfhmana sid- 
dhamakkukiratu caramaslokam, svanu$thanam akkit tarukiratu dvayam. 

Paranlarahasyam, p. 3 . 


43 Parantarahasyam, p. 23. 
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While discussing the theme of puru$akara y Periyavaccanpiljaj 
quotes from Parasarabhattar t o e stablish the greatness of puruja- 
kara. BhaU ar ^is ^rigunaratnakosa refers to the incident in 
theltamdydP 1 * n S* ta P revcnts Hanuman fiom punishing 

the demons (jaksasis) arguing that they are giving trouble only 
because of Ravana’s command; following the master’s command 
cannot be a sin > and so the demons should not be punished . 44 
Next Periyavaccanpijlai records an interesting conversation bet-* 
| ween Sri afld the Lord. Just as one adds some cold water into 
^ boiling water in order to be able to touch it, in the same manner 
Lak$ml preP ares Isvara to listen to Her plea for the welfare of 
the souls by fi rst talking with Him coolly about general matters. 
Then she requests, “ You accept this cetana ”. Isvara sternly 
replies that this individual has committed sins and insulted Him: 

“ All the scriptures are My commandments, but he has disobeyed 
Piratti (Lak§uil) next says, “ You take all these sins as an object 
for Your compassion (Ta. porai) But Isvara replies, “ For 

the sake of porai do you want Me to ignore the Sastric injunctions?” 
Piratti answers, “Foi the sake of Gastric injunctions do You want 
to ignore Your compassion? ” Finally, Isvara asks Her to 
suggest a way in which Gastric injunctions plus compassion 
caD be followed without any clash. Piratti says, “ You make 
the vimukha (those against You ) the object for Your Gastric 
injunctions and the abhimukha (those in favour of You) the object 
for Your compassion”. Isvaia accepted this proposal . 45 By 
relating such an imaginary conversation between Sri and Isvara, 
Periyavaccanpillai illustrates the role of Sri as the inteicessor. 
He further states that although the cetana has the same relationship 
with both the Lord and Piratti, the Lord happens to be a supreme 
man (purusottama) and has the quality of harshness ( kathinya ); 
in His role as father He has power for the welfare of the cetana 


while as the juler ( nirvahaka ) of the entire creation He can also be 
severe and strict. To balance these qualities, Piratti, Who is 
a woman, has the quality of softness. Because She is the mother 
of the entire creation, She has affection (vatsalya), and because 
She does not have the responsibility of ruling the universe, She 


44 Paranlarahasyam, pp. 23 f. 

45 Parantarahasyam, pp. 24 f. 
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is always sweet. Consequently, She can be a puru?akara and 
balance the contrary qualities in the Lord. 40 

Besides the above discussion on puru$akara, the Paranta - 
rahasyam also contains an important list of the ways in which 
prapatti differs from bhakti. Periyavaccanpiljai establishes the 
following point about prapatti to differentiate prapatti from the 
common understanding of bhakti (as given within brackets): 

(1) Prapatti is practiced by all the Acaryas [wheieas 
bhakti is not]. 

(2) Prapatti is possible for all [whereas bhakti is to be 
practised only by those born in the first three varnas]. 

(3) The fruit of prapatti occurs at the end of one’s birth 
[wheieas the fruit of bhakti will occur only when all 
karmas aie exhausted and therefore rebirth may 
occur]. 

(4) For prapatti there is no need to take the name of the 
Lord at the time of death (antimcsmrti). 

(5) Prapatti is “ shaped ” according to the qualities of 
the soul (paramacetana). 

(6) Prapatti involves taking the Lord as one’s means 
{upaya) and goal {upeya) [whereas bhakti is the means 
of obtaining the Lord]. 

(7) Prapatti does not require any ether help [whereas 
bhakti requires karma, jhanc, etc.). 

(8) The fruit of prapatti is quick (whereas bhakti is a 
prolonged process). 

(9) Prapatti is the means {upaya) that is defined according 
to the nature of the individual [i.e,, the qualities of 
being a slave to the Lord ( sesatvd ) and dependent on 
Him ( paratantrya )]. 


40 Parantarahasyam, p. 28. 
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(10) Prapatti is the means ( upaya ) that is also defined 
according to the qualities of the goal {prapyd ) [i.e. y the 
Lord]. 

[Bhakti differs from prapatti in points 9 and 10 be¬ 
cause bhakti is performed by the individual with the 
faith that he is making efforts to obtain the Lord, 
which involves a degree of egoism on his part.] 47 

After enumerating these points in favour of prapatti , the author 
comments on Bhagavadgita 18:66 which, as we have said, is con¬ 
sidered in the tradition to be the caramaslokam: “ You give up 
all dharmas, take refuge with Me alone; I shall protect you from 
all sins; there is no need to grieve He presents a word-by-word 
meaning of this verse to illustrate the ten characteristics of prapatti 
that he had previously enumerated. 


Manikkamalai 

In Periyavaccanpijlai’s second major independent work, 
Manikkamalai , there is further discussion of the meaning of 
purusakdra and prapatti , but the basic theme is the relationship 
between the Acarya and the disciple (si$ya). Here he presents the 
first systematic and comprehensive definition of what it means 
to be an Acarya: 

Acarya means the one who is the foremost among the 
Vaidikas ( vaidikagresarc ), who has devotion to Bhagavan, 
who is without egoism, who understands the tirumantram 
according to the correct meaning—that tirumantram 
is the essence of all the Vedas, the cause of all mantras , 
the document for the inseparable relationship of the soul 
and the Lord, the saviour of mumuksus —,who has no interest 
in artha and kamet but yet lives within the world and follows 


11 bhaktiyilum prapaktikku nejuvaciyuntu: acaryaparigraham; sarvadhi- 
karam; dehavasaoattile phalam; aniimasmpi venta; paramacetanam; 
siddhasvarupam; sahayanlara nirapek$am; avilamba phalapradam; 
svarupanurupamaoa upayam; prapyanurupamaoa upayam. 

Parantarahasyam, p. 44. 



Rahasyagranihas and Independent works 


121 


the dharma , artha and kdma (lokaparigraha ) [and hence 
practices dharma , artha and kdma J. 4 * 

This definition of an Acarya establishes several important points. 
The Acarya must strictly follow the Vedic traditions, and he can 
live within the world as long as he has no specific interest in artha 
and kdma. The author illustrates this definition by referring 
to the lives of Ramanuja and KurattaWan. Next, Periyavaccan- 
pil]ai describes the different categories of Acaryas: father, maternal 
uncle, father-in-law, the giver of the Savitrl mantra , the teacher 
of the Veda, the giver of any mantra , or the giver of bhageven- 
mantra. But all these Acaryas cannot be accepted as Acaryas 
for the prapaimas . 49 According to the tradition, the Acarya who 
is eligible for initia ting one into prapatti i s the one who instructs 
the individual on how to withdraw from any action that is con¬ 
sidered to be an obstacle for obtaining the Lord. This Acarya is 
also the one who preaches (upadesa) that one should “ trust and 
be fearless and understand that the Lord, Who is the consort of 
Sri is alone our protector He encourages his disciple and tells 
him that by the grace of the Lord he came to the correct path as 
a £rlv ai$nava.^ The good disciple (sisya) will not become proud 
because of the Acarya’s affection; he will be grateful to his Acarya 
for making him worthy (of prapatti ), and he will always admit 
that whatever greatness he possesses comes through his Acarya's 
grace. 50 PeriyavaccanpiMai next quotes phrases from the Alvars 
that usually denote the Lord but here are used to refer to the 
Acarya. 51 Finally, the author advises a sisya to live in the 

vicinity of the Acarya. 52 
't O 

Turning to the subject of the mumukfu (one who desires 
Liberation), PeriyavaccanpiHai records an incident that occurred 


. . . artha kamopahalap aprikke lokaparigraham ufaiyavapay irup- 
paporuvap acaryapaka katavap. 

Manikkamalai, p. 1. 

Manikkamalai, p. 2. 

Sacci?yanum sadacaryaputaiya adaraltaikkontu irumavatc . . . 

Manikkamalai, p. 2. 

61 Manikkamalai, pp. 2 f. 

i2 acaryan kanvaUam vittal nityasamsariyayp pomittapai. 

Manikkamalai, p. 9. 
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between Nafijlyar and Nampiljai, and concludes that a mumuk$u 
should be in this world longing for the unity with the Lord. 53 
A sisya should be grateful to the Acarya and follow these 
principles: 

(1) The path of the Acarya 

(2) No discussion of the merits and demerits of others 

( 3 ) “ Omniscience ” about his own faults 

(4) Ignorance as to the defects of others 

(5) Absence of confusions like (a) being a servant (se?a) 
for any other god, ( b ) having independence ( svatart - 
trya), (c) considering the body as the soul, (cf) praising 
himself, and (e) abusing others 

(6) Acknowledgement of the Lord’s quality of protection 

(7) No disrespect to the Acarya, the tirumantram , or the 
Lord. 54 

After discussing what principles the disciple should follow, Periya- 
vaccanpiHai raises the question of the need for the purusakara , 
specially when the Acarya already is there to function as inter¬ 
cessor. Because the individual who is in this world commits many 
sins and goes against the will of the Lord, he earns the anger of 
the Lord against him. It is the purpose of the Supreme Lord, 
Who is independent and omnipotent, to examine the sins of the 
individuals and to punish accordingly. To save the individual 
from such punishment, purusakara is essential. 55 Since Piratti (Le. f 
Lak§ml) is of the form of compassion, She will help to save the 
individual; the author here quotes an incident from the Ramdyana 
to illustrate this point. 50 

Periyavaccanpijlai next raises the question of why there is 
need for two pu ru§akaras , the Acarya and Piratti. He replies 

M Manikkamalai, p. 3. 

M Manikkamalai, p. 9. 

*'' 6 Manikkamalai, p. 5. 

Manikkamalai, p. 6. 
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that the Acarya as purufakara means that one should approach 
the Lord through the Acarya who helps to remove the defects of 
the individual. And if one approaches the Lord through Piratti, 
this will remove “the Defects of the saranya (/.e., the Protector, 
the Lord).” The author defines the phrase “ the defects of the 
Lord ” to mean that, though He is omnipotent and independent, 
He does not consider the nature of the milieu where the individual 
lives (i.e., samsara ), and simply records all the defects of the 
individual. Piratti will influence Him to ignore the defects of the 
individual who has sought protection /* 7 

7 A key definition of prapatti is now given. He says that prapatti 
means that one should abstain from one’s own efforts to obtain 
God, for one’s own efforts are obstacles to obtaining the Lord. 
The author quotes from Kurattajvan a phrase, which can be 
traced to Nammajvar and the Tirakkural y that prapatti means 
41 giving up one, catching hold of another ”, i .e., giving up one s 
own efforts because one is ignorant, incapable, and unobtained 
{aprapta) and catching hold of the Lord Who is omniscient, omni¬ 
potent, and obtained . 58 

Before concluding this work the author discusses the subject ■ 
of sinning against the devotees Q b hagaxatdpacdra ). 59 He states 
that one should not consider other Srlvai$navas as ordinary human 
beings and equal to oneself. To establish this point Periyavaccan- 
pijlai quotes elaborately from the hymns of the Alvars to show 
that the devotees were given a very high position in the Vai§nava 
society at that time. After giving a quick critique of the approaches 
of other schools, he concludes this treatise by stating that a good 
disciple (sisya) should always live in the vicinity of the Acarya. 

The Parantarahasya and the Manikkamalai are Periyavaccan- 
piflai’s two major rahasyagranthas. We shall conclude our study 
of this author by briefly identifying his other minor rahasyagran - 
thas. 


: > 7 Manikkamalai, p. 6. 

bhagavat prapttikku pratibandhakamaoa svavyapara nivrtli prapati 
4 prapattiyavatu oorai vitfu ooraip pauukai ecru alvao panikkum. 

Manikkamalai, p. 6. 


b0 Manikkamalai, p. 9. 
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Sak alapramanatatparyam 

In this short treatise PeriyavaccanpiHai deals with the essence 
of the Visistadvaita philosophy—the laitvas , the qualities of the 
Lord, etc., and claims that this is also the essence of all Sastras. 

Rahasyatrayadipika 

In the context of discussing the three rahasyas , the author 
focusses on the arthapancakajndna. 

Rahasyatrayvivaranam 

This short treatise gives the essential definitions of the three 
rahasyas. 

Nikamanapati 

Nikcmana means conclusion; therefore, this work contains 
the concluding discussion on the rahasyatraya . 

Upakarasmrti 

The title of this work refers to “ expressing one's gratitude 
In this short composition PeriyavaccanpiHai invokes God and 
praises Him for having created him and having pul him on the 
right path to worship Him through the Acarya. 

Kaliyanaralpafu 

This is a piece in which the grace of Tirumarikaiyajvar is 
sung- fit is still chanted in the Srlrangam temple.) 


PILLAILOKACARYA 

The first Acarya to write rahasyagranthas in the siltra style 
in Manipravala is Pillailokacarya, who lived from 1264 to 1369 
A.D. He was the eldest son of Vatakkuttiruvrtippiljai, the famous 
author of the Itu. Pillailokacarya lived in Srlrangam throughout 
his life and followed strict abstinence {brahmacaryd^. He was 
of the strict opinion that there were no higher or lower varnas > 
and that such distinctions could be determined only in proportion 
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to a man’s learning and devotion to God. One of his foremost 
disciples was a Harijan (the previously so-called untouchable 
class) who became very learned and, in his turn, had many Brahmins 
as disciples. This Harijan was known as VdancolaippiHai; he 
was the author of a pure Tamil poem entitled Saptakatai , for which 
Manavajamamunikaj later wrote a Manipravaja commentary. 

Piljailokacarya wrote a total of eighteen works in Manipiavala 
style expounding the Visistadvaita philosophy. This collection 
is called the A?tdclasarahasyankal (the eighteen rahasyas ). They 
are briefly summarized here with special focus on the themes that 
interest us in this chapter. 

Mumuksuppali 

The meaning of mumuksu is “ one who yearns after the attain¬ 
ment of liberation ( mok$a ).” Because there are three rahasyas 
which a person has to master for moksa (a) tirumantram , (b) dva - 
yam , and (c) caramaslokam , this work is called Mumuk$uppati y 
“ according to (poti) the mumuksu ”, and this work presents the 
essential teaching in the form of brief aphorisms ( sutras ) 

PiHailokacarva says that the tirumantram deals with under¬ 
standing the self ( svasvarupam ). This mantra expounds the mean¬ 
ing underlying that great mantra aum namo narayandya. A UM y 
according to him, represents the essence of the three Vedas. 
Again this AUM is split into three parts A , U, and M , where 
A represents God, U means 4 only,” and M means the soul 
(i cetana ). Consequently, AUM means that the soul ( cetana ) is 
only for God. To illustrate this idea he gives the following simile: 
the mantra AUM is like butter churned out of three pots filled 
with curd, since the three letters forming A UM have been taken 
to represent the three Vedas— Rk, Yajus, and Sama. B{) Also when 
we utter the syllable the A in A UM , we represent not only the Lord, 
but also Lak$ml because: (1) She is ever inseparable from the Lord; 
(2) She is full of compassion and ever ready to come to the succour 
of the devotee; and (3) though our mission is to serve God, we 

co muoru taliyile tayirai niraittu katainlu vennai liraUumapole mflOPJ 

vedatlilum muoru ak$araitaiyum etuttatu. 

MP, SQ. 33. \ADR y p. 3.] 
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also serve the Goddess Lak$mT, just as the feudal vassal who, 
though covenanted to serve his master, also serves the lady of 
the house. 61 PiHailokacarya thinks that namo narayanaya is the 
elaboration of the meaning of A UM. For example, in reference 
to the term namah he states that na means “ negation ” and mah 
means “ mine The entire term therefore means the negation 
of self and is known as the elimination of egoism ( ahamkdra ) and 
the sense of mine ness (mamakara). He follows Periyavaccan- 
pijjai ’s suggestion that narayanaya is a compound word consisting 
of nara (which refers to all creation) and ayana (which means re¬ 
sidence or place). Since the whole creation rests in God, God is 
called Narayana. 62 The term narayanaya means “ for Nfirayana 

The second chapter of the Mumuk$uppati discusses the dvaya 
mantra. While expounding the significance of the dvayam , Pijlai- 
lokacarya defines the relationship of God to the soul as the re¬ 
lationship between a master and his slave. He emphasizes service 
(kainkarya) to God, but states that such service should be rendered 
to Lak§ml, for the devotee should approach the Lord through 
Lak§ml. In one of his sutras on the dvayam Pillailokacarya says 
that the presence of the Goddess Lak§ml along with the Lord 
actually helps mankind^ whereas Her absence from the side of 
the Lord deprives mankind of Her beneficial grace. To illustrate 
this point the author cites the incident in the Ramayana of how 
Kakasura, the demon who assumed the form of a crow, pierced 
the breast of Slta with his beak. Although Rama immediately 
wanted to kill the crow, Sita’s motherly compassion saved Kaka¬ 
sura. 63 

Finally, in this work, Piljailokacarya discusses the carama - 
slokam , which is found in Bhagavadgita 18 :66, and offers his views 
on the meaning of surrender (saranagati). While elaborating the 


MP, Su, 41. [ ADR , p. 3. | 

6Z narayanaD eora tu nararikalukku ayanam eorapafi nararika|avaoa 
nilyavastukkalinu(aiya lira). 

AfP, Su. 95-96. [ADR, p. 5.J 

ft3 ivaj sannidhiyale kakam talaiperralu atu illamaiyale ravanao man{ao. 

MP, SO. 20. [ADR, p. 8.] 
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meaning of the phrase mam ekam saranam vraja (/.e., “take Me 
alone as your Refuge ”), PiJJailokacarya paints a beautiful verbal 
Image of Kr§na while He is uttering this phrase. He brings out 
the dramatic contrast within the image of Kr$na, Who is both 
the charioteer (sitting on the chariot with his legs dangling over 
the edge, his hands holding rein and a whip, and his hair all 
awry with the dust of the battlefield, and at the same time is the 
Supreme Lord Who is announcing that He is the ultimate refuge 
°f all men ( mam ekam saranam vraja). 61 

While the Mumuksuppati does not make any radical departure 
from the customary explanation of the three rahasyas , this work 
has the special characteristic of presenting this subject in short 
concise statements which arc easy to understand and to remember. 

Tattvatrayam ■ n | 

This rahasyagrantha is the major discussion in Manipravala 
of the three entities (tattvas) —animate matter ( cit ), inanimate 
matter (acit), and the Lord (Isvara). Ramanuja discusses ex¬ 
tensively in Samskrt these thre e entities as basic categories of 
Visigtadvaita philo sophy. PiJJailokacarya accepts his definitions 
and philosophical analysis but makes the discussion available 
to a wider audience because he writes in Man ipravala. He also 
uses many similes to elucidate the meaning of abstruse argu¬ 
ments. For instance, after defining the soul (cit) as that which 
is immutable and unchangeable and which is to be placed at the 
disposal of God, Pillaiiokacarya makes the special point that 
the soul, instead of occupying the whole body (as the advocates of 
other schools of philosophy often aver), occupies only a microscopic 
place in the heart of man. From this centrifugal point the soul 
influences the actions and reactions in all the parts of the body/’* 
Similarly, he mentions that the soul should be placed at the dis¬ 
posal of God, just as sandalwood paste and betelnut are given 

Su. 33. [ADR., p. 11.] 

<c mani dyumani dipadikalorifattile yirukka prabhai erikumokka vyapik- 
kumapole . . . 

Tattvatrayam, Cilprakaranam, Su. 16. [ADR, p. 15.] 
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to the Lord to be used by Him as He thinks fit. GC When dis¬ 
cussing oc/V, the inanimate matter which is completely devoid 
of knowledge ( jhana ) and subject to physical change, PiHailokacarya 
says that God created the universe by combining the twenty-four 
basic elements, just as a wall is constructed by mixing mud, sand, 
and water. 67 Furthermore, God created the fourteen universes with 
their satellite univeises in their outer belt. If one asks whether 
He created all these things at one time or one after another, the 
author helpfully draws a parallel: just as air bubbles appear 
simultaneously in the water, so these universes were also created 
by God at one time. 68 While speaking about the relationship 
of God to the world. PiHailokacarya oilers several clarifying 
examples. God destroys the world only when its sins mount up 
and the world becomes incorrigible. Just as the father shackles 
his impertinent son to bring him to his senses, so God also destroys 
the world when the world has reached a stage requiring correc¬ 
tion. 69 But the Lord does not destroy the world with malice; 
on the contrary, such an act is due to His affection. There is 
another remark by PiHailokacarya worth mentioning. In re¬ 
ference to the Tattvatraya , he says that one might ask whether it 
is not partiality on the part of God to create some people to lead 
a happy life and others to lead an unhappy life. PiHailokacarya 
says that God’s action is like that of the mother who punishes 
her child who insists on eating dirty mud. 70 Just as the mother’s 
action is corrective in nature, so God intends man to reform and 
lead a happy life by giving him unhappiness. 


6e$amaicaiyavatu candana kusuma tambuladikajaippOIc avaokku i${ a - 
viniyogarha mayirukkai. 

Tatlvatrayam. Citprakaranam, Su. 40. [ADR, p. 16.] 

B7 . . . mannaiyum manalaiyum niraiyum certtu oru dravyamakki cuvari- 
tuvaraippole . . . 

Tatlvalrayam, Acitprakaranam, SQ. 34. [ADR, p. 19.] 

CB . . . jala budbudamp6le ekakalankalile sr$tarika|ayirukkum. 

Tatlvatrayam, Acitprakaranam, SQ. 36. [ADR, p. 19.] 

^Tatlvatrayam, I6varaprakaranam, SO. 33. [ADR, p. 22.] 

TP . . . man tioia prajayai nakkile kuriyitJu ancappannum matavaip pole. . . 

Tatlvatrayam, Isvaraprakaranam, SQ. 39. [ADR, p. 22.] 
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We have already encountered PiHailokacarya’s superb use 
of similes in our second chapter. The Tattvatrayam is another 
case in point. If it were not for such comparisons, the three 
tattvas would have remained an abstruse, and for many, a boring 
discussion. 

Arthapancakam 

If the Tattvatrayam is a masterpiece of the use of similes to 
interpret difficult philosophy, then the Arthapancakam can be 
said to be a masterpiece of the use of systematic arrangement 
to determine the interrelationship of key Visi§tadvaita concepts. 
While earlier thinkers had only enumerated the five prerequisites 
for the attainment of any goal (ar/Aa),PiIIaiIokacarya enumerates 
five subheadings for each of the five usual categories and in this 
way presents a vast orderly “map” of Visi§tadvaita. Let us 
first present the outline of Pijlailokacarya’s 44 map ” and then 
return to definitions of certain categories that help us to clarify 
his position on the issues we are tracing. 


A. The realization of oneself ( svasvarupa ). 

1 . Eternally released souls {nityas). 

2. Released souls (muktas). 

3. Souls bound in samsara ( baddhas ). 

4. Souls that are interested in obtaining enjoyment solely 
for themselves without rebirth in a place called kaivalya - 
mok?a (which is beyond sarrisdra but not in Paramapadam). 

5. Souls that desire liberation (mumuk$us). 


B. The understanding of the essential form of the Supreme 
{parasvarupa) 

1 . The supreme (para). 

2. The emanatory ( vyuha ). 

3. The incarnation ( vibhava ). 

4. The image (area). 

5. The form residing within the heart (antaryamiri). 

M—5 
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The understanding of the essential form of the 
( purusdrthasvarupa ) 

1 . Dharma. 

2. Wealth ( artha). 

3. Desire (kama ). 

4. Enjoyment of the soul (atmanubhava). (jpL ~ c d<^) 

5. Enjoyment of the Lord (bhagavadanubhava). ( 


D. The understanding of the essential form for the means [of 
obtaining the goal] ( upayasvarupa ) ~~~ 

1. Action {karma). 

2. Knowledge (Juana). 

3. Devotion ( bhakti ). 

4. Surrender ( prapatti). 

5. Respect to the Acarya (i acdryabhxmdna). 




E. The understanding of the essential nature of the obstructions 

1. Improper understanding of one’s own nature (jwwwj- 
rupavirodhi). 

2. Not properly understanding the Suprme (paratvavirodhi). 

3. Seeking the goal with the motive of self-interest ( puru - 
fdrthavirodhi). 

4. Not having strong faith in the means ( upayavirodhi). 

5. Erring against the Lord and His devotees and not repent¬ 
ing for this act (praptivirodhi). 


Basically this “map” of philosophical organization syste¬ 
matises (into a single formula) different points in Visistadviata 
about the nature of man, the nature of God, the leligious discipline 
{sadhana) to obtain the Lord, and the obstructions one might 
encounter in this endeavour. It is interesting to note that there 
are five basic categories and five subdivisions, for we know well 
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that the number five has great religious significance in Indian 
tradition generally and especially in the Vai§nava tradition, which 
has the Pahcardtrdgamas (literally the texts about the fixe rights) 
and the five forms of the Lord {para, xyuha, etc.) as part of its 
heritage. To keep this number five as the basic division of his 
rahasyagrantha , however, Piljailokacarya brings together some 
items never before associated and even adds new ones. For 
example, to enumerate the divisions of svasvarupa, he is the first 
to suggest that there are five different types of soul {atmari). Al¬ 
though there had been previously an occasional mention of nityas 
or kevalas , the question of different types of dtman had never 
been discussed so elaborately or systematically. Similarly, although 
dharma, artha , and kdma are certainly familiar goals of man, 
c^the addition of dtmdnubhava and bhagavadanubhaxa are certainly 
contributed by Piljailokacarya to maintain the symmetry of his 
diagram. Of more theological significance are the five categories 
-concerning the means {updya). Karma , jhana, and bhakti , of course, 
are well known terms in reference to the religious discipline. 
Even prapatti had been discussed by the time of Piljailokacarya 
by different £rlvai$navas. However, it is Pijjailokacarya’s 
definition of these terms, his addition of a fifth term dcaryd - 
bhimdna , and his understanding of the interrelationship of the 
five terms that gives a unique interpretation to the idea of 
sadhand . 71 According to this Acarya, karmayoga means such 
acts as yajha, dan a, and tapas. Karmayoga helps one to obtain 
jndnayoga , which is the knowledge by which one can see the Lord 
in one’s own heart and concentrate on the Lord along with Lak$ml. 
Jfiana leads to bhakti , which is the enjoyment of the Lord, an 
enjoyment as continuous as a stream of oil. 72 Therefore, karma 
leads to jhana, which leads to bhakti as the supreme state of enjoy¬ 
ment (this we might term the “ ladder ” doctrine). Piljailoka¬ 
carya says that prapatti is easy for everyone, also for those who 
are not able to attain the Lord through karma, jhana, and bhakti 
Moreover, prapatti gives the fruit quickly, for once the updya 
is practiced, anything else will be enjoyable. Piljailokacarya is 
the fi rst to classify prapatti into two different type s: (a) drtapra - 
patti means that the individual who is eager to attain the Lord, 


71 ADR, p. 32. 

72 ADR, p. 31. 
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through the preaching (upadesa) of the Acarya approaches the 
Lord and by the spontaneous grace of the Lord achieves salvation. 
Drptaprapatti means that the individual who has the fear of the 
experience of hell obtains knowledge from the Acarya and under¬ 
stands the Lord well. 73 By following the varnasramadharma 
but transferring all his burdens to the Lord, he dwells here without 
fear. Clearly, in this essay PiHailokacarya conceives of the 
upaya of prapatti as distinct from the “ ladder discipline ”, an 
equal, but alternative, path. In reference to the fifth item Acarya - 
bhimana, respect for the Acaiya, the author states that one who 
is not able to do any of the above acts may take shelter under the 
preceptor who takes the responsibility for the individual, just 
like the mother who swallows medicine for the benefit of the 
suckling child in her womb. 74 Though dcdryabhimdna cannot 
be an independent upaya , it will be a help ( sahakari ) for all other 
updyas . Perhaps this brief enumeration of the five types of upaya 
is the most important statement by PiHailokacarya regarding the 
difference between bhakti and prapatti. 

Finally, in reference to the Arthapancakam we might point 
out that many of PiHailokacarya’s interpretations are illustrated 
in his discussion of the obstacles to obtaining the goal. For 
instance, while discussing the obstruction of the supreme (paratva - 
virodhi ), he defines this as considering other goals as objects for 
one’s devotion, considering the avatara as a human being, and 
suspecting that the image (area) does not have supreme power- 
prohibitions he avidly discusses also in his other writings. While 
discussing puru$arthavirodhi the author defines this obstruction 
as seeking other goals after one has taken the Lord as his goal, 
and so also having the desire to serve God in a particular way 
rather than be available for any task. The obstacles of the means, 
he says, include choosing prapatti as the means (upaya) and then 
considering that because it is so simple and is a momentary act, 
it will not lead one to the goal (these two points about serving 
God in a particular way and considering prapatti as a simple act 


78 ADR, p. 31. 

74 Stanandhaya prajaikku vyadhi yunlaoal atu tao kuraiyaka nioaittu 
au$adha sevai pannum mat&vaippole . . . 

ADR , p. 32. 
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we shall contrast later to statements made by VedantadeSika). 74 
Finally, we also see PiHailokacarya’s interests revealed when he 
discusses the obstruction of the goal ( praptivirodhi ) as sin against 
the Lord ( bhagavadapaedra ), sin against the devotees (bhagavata- 
paedra ), and the unbearable sin (versus the acarya ). Such defini¬ 
tions show how important the devotees and the Acaryas are in 
Pijlailokacarya’s thought. 75 


Srivacanabhusanam 



Srivacanabhusanam is Piljailokacarya’s masterpiece. In this 
work the author discusses the entire gamut of Vai§nava philo¬ 
sophy in 465 sutras beginning with the question 41 Who is a Vai§- 
pava?” and ending with the “ disciple’s belief in and obedience 
to the Acarya Manavalamamunikal of the fifteenth century 
o in his Upadesaratnamalai praises this work in six stanzas. This 
is a rare tribute considering that he allocates only one stanza each 
time in praise of others’ works. 70 


Commentators have divided the treatise into six or nine sub¬ 
divisions, according to how they viewed the subject matter. The 
six-fold division uses the following classification: 

(1) The greatness of the purusakdra 

(2) The greatness of the path (prapatti) 

(3) The acts of the one who performs prapatti (adhikari- 
krtya) 

(4) The service to the Acarya ( gurupasevanam ) 

(5) The Acarya as the means to obtain the goal 


The nine-fold classification is as follows: 

(1) The greatness of the grace of Tirumamakal (Sri) 

(2) The goodness of the updya to obtain the Lord ( prapatti) 

(3) The inferiority of other means (such as bhakti , etc.) 


75 Artha Pancakam, 5:1-5, [ADR, pp. 32 f.] 
7fl Upadesaratnamalai, Sta. 53-59, pp. 28 f. 
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(4) The greatness of those who follow the true path (pra - 
pannas) 

(5) The good path of those who are the masters of the 
scriptures ( dranam ) 

(6) The greatness of the good guru who helps one to 
obtain the feet of Narayana 

(7) The nature of those who are devoted to their gurus 

(8) How the flawless Lord selects the soul and takes it 
away 

(9) How joy and the great path both constitute guru7 s 

In the first part Pillailokacarya defines the act of intercession 
(purusakara), a pivotal point of Vaisnava philosophy. What 
and when is the need for intercession? Naturally, intercession 
is needed when one is at fault or in distress. When man is a 
sinner, it is possible that God may turn His grace away from him 
because He is vexed by his sins. Then someone has to intercede 
for man. There is no one better to do this than Lak$ml, the Lord’s 
spouse, for She intercedes so that man’s sins themselves are made 
a qualification to win God’s love and pity. Here the author uses 
the term paccaiyakkukdi (objects) to denote this metamorphosis. 78 
Pillailokacarya says that the two great Epics, the Rdmdyana and 
the Mahdbhdrata , respectively depict the two concepts purusakara 
(intercession by Lak$ml) and siddhopaya (direct attainment of 
the Lord through the Lord Himself, without employing other 
means, the end itself being the means). 79 To illustrate puru - 
Sahara in the Rdmdyana, Pillailokacarya states that the Rdmdyana 
presents the greatness of the one who was imprisoned, i.e., Sita. 
There are three essential qualities of Sita as a purusakara : her 
compassion {krpa), her dependence ( paratantrya ), and her state 
of not foping deserved by anyone else but the Loid (ananyarhalva). 
The three separations Sita experienced express these three qualL 


77 ADR, pp. 33 f. 

ankikarttukku avai taooaiye paccaiyakkukai. 

SVB, SO. 15. [ADR, p. 35.] 


"SkKSQ. [ADR, p. 35.] 
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ties. For instance, speaking of the three occasions in the Rdmdyana 
in which Slta was separated from Rama, Piljailokacarya says 
that these three separations were of three different kinds and 
motivated by different reasons. The first separation occurred 
when Slta was imprisoned by Ravana in Lanka. After Sita’s 
incarceration and Rama’s subsequent killing of Ravana, the 
Celestial ladies whom Ravana had earlier imprisoned were released. 
Sita’s imprisonment became the instrument for the liberation 
of the celestial ladies, and so, for this humane purpose Slta 
submitted herself to imprisonment, even though by the strength 
of her own chastity she could have destroyed Lanka long before 
Rama intervened. This act is an example of Sita’s compassion. 80 

The second separation occurred after Ravana was destroyed 
when Rama and Slta had returned to Ayodhya. Although Slta 
was pregnant at this time, Rama banished her to forest, since 
a washerman had slandered her by casting aspersions on her 
chastity during her captivity in Ravana’s Lanka. Though Rama 
did not believe this gossip, as king he could not ignore it and had 
to set an example for his subjects. This time Slta also meekly 
submitted to the separation, as she subjected herself entirely to 
Rama’s will. This illustrates the principle of dependence ( para - 
tantrya ), i.e., no soul is independent, everything depends on 
God’s will. 81 

Sita’s third and final separation occurred after her reunion 
with Rama when she returned to the bowels of Mother Earth 
whence she had come into the world. This separation illustrates 
Sita’s quality of ananyarhatva , which means that she (and by 
analogy the soul) belongs to nobody else but the Lord. Slta 
belonged entirely to Rama, and so she went back to the other 
world to await his return. 82 


90 piratti murpatap pirintatu kjpaiyai vejiyitukaikkaka. 

SVB, SO. 8. [ADR, p. 35.] 

81 natuvir pirintatu paralantryattai vejiyitukaikkaka. 

SVB , Sii. 8 [ADR, p. 35.] 

82 anantararam pirintatu ananyarhatvattai vejiyitukaikkaka. 

SVB, SO. 8. [ADR, p. 35.] 
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After discussing Sita’s three separations in the Rdmayana, 
Pijjailokacarya remarks that the puru?akaratva will appear in 
the Goddess either in union (samslefa) with the Lord or in separa¬ 
tion from Him. She will correct Isvara while She is in union 
with Him; during the time of separation from Him, She will correct 
the individual. She will first correct both of them only by preach¬ 
ing (upadesa), but if upadesa fails, She will correct the soul ( cetana ) 
by Her compassion and the Lord by Her beauty/ 3 

If the Ramdyana provides an example of puru$akdra in the 
figure of Sita, then the Mahabharata and the Bhagavadgita pro¬ 
vide an example of siddhopaya in the figure of Kr§na. Piljai¬ 
lokacarya points out that Kr$na, through these works, has given 
instruction to the soul, and through His guidance has Himself 
exemplified how an Acarya should act. He is both the means 
and the end. Kr$ija (as Acarya) describes the means for obtaii*- 
ing Himself. The updya is prapatti. His advice to Arjuna is 
the exemplification of prapatti , i.e., surrender to Him. Piljai¬ 
lokacarya in siktra 23 gives a key definition of prapatti : “For 
prapatti there is no restriction of place (desa), time (kala), method 
( prakdra ), qualification ( adhikdra ), or fruit ( phala ). Only the 
method of prapatti is essential Pijjailokacarya illustrates these 

points by giving examples from the Mahabharata and Rdmdyaiya 
in sutras 25-33 to show that even a woman during her menses, or 
a crow, etc., can perform prapatti at any time, any place, or under 
any condition. Furthermore, the author says that once we have 
decided to perform prapatti, we need not practise any other means. 
In sutra 61 the author defines how one is to obtain the fruit of 
prapatti: “To obtain the fruit of prapatti, nothing is [involved] 
but realizing the qualities of the soul [i.e., being a slave to the Lord] 
and being open to God’s will. ” 84 Then Pijjailokacarya concludes 
the chapter by defining the qualities of the soul as dependence on 
the Supreme One (paratantrya) and being a slave to Him (se$atva). 
Prapatti means nothing but relinquishing one’s own efforts. 


“ upadedaUale mijata potu cetanaoai arujale timtlum; I6varaoai ajakalo 
tiruttunL 

SVB, Su. 13. [ADR, p. 35.] 

"* phalattokku atmajnanamum apradhi$edhamume venum. 


SVB, SO. 61. [ADR, p. 37.] 
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Prapannas (those who surrender) give up other means ( prakaras ) to 
obtain the Lord, not because of their inability to practise those 
things, but because it is against their nature. Other means are 
applicable only for ignorant people (those who are not capable of 
understanding the nature of the soul i.e., pdratantrya and $e$atva). 
For jnanins (those who realize the qualities of the self) these karma , 
jhana and bhakti yogas are obstructions because they will destroy 
the quality of the Self. 85 PiHailokacarya quotes from Pijjan to 
the effect that pure holy water, though placed in a golden pot, 
if it is mixed with a drop of liquor, will no longer be considered 
holy. In the same manner, other updyas are mixed with egoism 
(i ahamkara ). The simple act of prapatti yields the great phala 
(/.e., salvation). This is just like exchanging shells for precious 
jewels or like exchanging a lime for a kingdom. 

Prapatti is nothing but realizing one’s own quality. To 
obtain the Lord one follows prapatti , but when one considers 
the greatness of the fruit of prapatti , prapatti cannot be considered 
as an updya. In prapatti we are taking the Lord as the means 
to obtain the Lord. This is just like attracting the cow by holding 
in front of it a bunch of grass, which will be fed to it. In the 
same manner the devotee is attracted by the Lord and also has 
the Lord as his goal. 

In the last part of Srivacanabhu§aiwm PiHailokacarya dis¬ 
cusses: 

(1) Service to the Acarya. 

(2) Service to the Lord. 

(3) Service to devotees. 

Without relation to the Acarya {dedryasambandhd) no service 
can be achieved, whether it is service to the Lord or service to the 
devotees. Only with dcaryasambandha are jhana, bhakti , and 
vairagya (total detachment) useful, just as ornaments enhance 


* 8 Prapakantaraparityakatiukkum ajnSna a6aktika|aoru, svarflpavirodhame 
pradhanahetu. prapakantaram ajfiarukku upayara. jnanikajukku 
apayam. 

SVB % SO. 167-8. [ADR, p. 39.] 
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a woman only while she is married to a living husband. Not 
only will ornaments be of no positive significance when she be¬ 
comes a widow, but for a widow to wear ornaments would actual¬ 
ly be. detrimental, since that would lead to gossip about 
her character. In the same manner dcdryasambandha is essential, 
for only by this can one achieve service to the devotees. Next 
Pijjailokacarya impertinently asks: “If service to the Acarya and 
service to the devotees are essential, where is the need for us to 
accept the kainkarya for the Lord between these two steps?” 
To answer this question Pijjailokacarya gives a simile: just as 
one uses a small stick to help the vine climb upwards, so the Lord 
is helpful to achieve service to the devotees. 

Arciradi \\\f 

Pijlailokacarya in his treatise deals with the journey of a 
departed soul from earth to Heaven (Vaikuntha) and gives the 
details of where it stops along the way, its reception in Vaikuntha, 
etc. From scattered references in the Vedas and in the hymns 
of the Alvars, Pijjailokacarya describes explicitly the great journey 
and, as is usual in his writings, offers numerous similes to illustrate 
his points. 

Prameyasekharam ~\\\% 

In this treatise Pijjailokacarya discusses how the Lord’s grace 
is the basis for all good things, in this world as well as in the 
next world. With the help of this grace, man after death goes to 
Heaven. 

Prapannaparitranam i X 

Pijjailokacarya describes here the two necessary qualifica¬ 
tions for the one who surrenders himself completely to God (the 
praparman ): 

(1) There is no other refuge except God; 

(2) He has nothing which he can offer to God, for every¬ 
thing, including the affection of near and dear ones, 
is ephemeral. 


™SVB, SO, 123-34. [ADR, p. 39.] 
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Sarasangaraham 1 o | i f 

In this work Pi|jailokacarya gives a concise definition of 
the mantra dvayam and explains that the entire Tiruvaymoli of 
Nammalvar is an exposition of this mantra. He relates every 
word of the dvayam to the ten chapters of the Tiruvaymoli and 
quotes profusely from the latter to document the relevant correla¬ 
tion. 


Samsarasamrajyam -l \ v K 

This Manipravaja treatise describes how man becomes com¬ 
pletely immersed in worldly pleasures, and turns away from the 
path of God, but finally, with the guidance of the Acarya, returns 
to the Lord. This work is filled with metaphors; in fact there 
seems to be an overabundance of metaphors. 


Navaratnamalai ^ | U 

There are nine points that the man who surrenders must 
understand properly: himself as a whole, his body, his relatives, 
other people, gods other than Narayana (< devatantdras ), £rivai§- 
navas, Acaryas, Lak§ml, and Lord ISvara. 


Navavidhasambandham o ] 'A 

There are nine kinds of relationship that man has with God: 
(!) The relationship between father and son 

(2) The relationship between the protector and the 
protected 

(3) The relationship between master and servant 

(4) The relationship between husband and wife 

(5) The relationship between the person who understands 
and the object that is understood 


a? pullaikkatti aiailtu pullai yituvaraippolc phalasadhanarikalukku bh£da- 
millai. 

SVB , SO. 142. [ADR, p. 40.] 
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(6) The relationship between the owner and his property 


(7) The relationship of body and soul 

(8) The relationship of the thing that is dependent and 
the things on which it depends 

(9) The relationship between the person who enjoys and 
the thing that is enjoyed. 88 

Piljailokacarya says that understanding the intricacies of these 
nine kinds of relationships is essential for the salvation of man. 
He also says that these nine kinds of relationship are interlinked. 

Yadrccikappati \<*\ \ V 

This work is a brief summary of the rahasyatrayam , but the 
order of the rahasyas has been changed to tirumantram, carama- 
slokarriy and dvayam (an order that is followed in the subsequent 
two works). The treatment of the subject here was criticized 
later by Manavajamamunikal in the beginning of his commen¬ 
tary on Mumuk^uppafi as being too short. 

Parntapati ck* 

Paranta means widespread or spreading out. As the name of 
this treatise denotes, it deals exhaustively with the rahasyatraya 
(too exhaustively, Manavajamamunikal later criticized). 

Sriyahpatippati A T-Nft 

This is yet another discussion of the rahasyatraya. This 
work is criticized by Manavajamamunika] as containing too many 
Samskrt terms for the ordinary Tamil reader. We might note 
that Manavajamamuoikal concludes that of Pillailokacarya’s 
many works on the subject of rahasyatraya , Mumuksuppati is 
the best and the most popular discussion. 

88 kotiyaik kompile tuakkuippotu cuj|ikkal ventumapole acaryanvayattuk- 
kum itu venum. 

SVB, SQ. 144. [ADR, p. 53.] 
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Tattvasekharam 

Here Pijjailokacarya discusses the three tattvas—c/7, acit, 
and Isvara and refutes the arguments of other schools to establish 
the Vai§nava definition of these entities. 

M 1 *" i^\%- irJiS" 

Tanidvayani, Tanicaramam, Tanipranavam 

Again these last three works expound the meaning of the 
mantras. 


vedantadesika 

In the post-Ramanuja period of Vai$nava philosophy, the 
most colourful personality, perhaps, is Vedantadesika (1268-1369 
A.D.). He was born at Tuppul in Kanclpuram, the son of 
Anantasuri and Totadri Ammal. While his childhood name 
was Vehkatanatha, he was later given the name Vedantadesika, 
which means “ teacher of Vedanta The tradition says that 
he was an infant prodigy and could teach subjects to his elders 
even when he was very young; it is said that by the age of twenty 
he had mastered all the Sastras. He was a staunch follower of 
Vedic rituals and \arnasramadharma . Vedantadesika was devot¬ 
ed to writing and debating his philosophical interests. Because 
of his dialectical agility, he acquired a number of enemies, who 
were both envious of his fame and erudition, as well as angered 
by being defeated by him in debates. But no one could doubt 
his vast store of knowledge, his command of the language, and 
his skill in writing prose and poetry, evident in his contribution 
of over a hundred works in Samskrt, pure Tami],and Manipravala. 
He created his own style of writing — rhythmic, lively, and with 
exasperating logic. It is no wonder he was called “ lion among 
poets and logicians (kavitarkikasimha) *\ According to one 
story, when his adversaries could not humble him in this literary 
domain, as a last resort they challenged him to build a wall and 
dig a well. When he accomplished even this task where he had 
no training, the title “ Master of all the Arts ( sarvatantra - 
svaiantra )” was given to him. 

The literature of Vedantadesika is vast — his Manipravala 
works alone, which are our sole concern here, number thirty-four. 
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Althcwgh we shall focus our study on only four of these rahasya- 
grantfm—-.Paramo tabhahgam , Rahasyatrayasdram , A bhayapra- 
danasanm^ and Rahasyasikhdmani —as we discuss Vedantadesika’s 
contrihrtion to themes such as tattvatraya , the three rahasyas , 
we sU refer, of course, to remarks in his other works. As an 
introduction to his Manipravala literature, we offer the following 
descriptive bibliography of the Manipravala rahasyagranthas , 
which are grouped according to the traditional classification; 
(a) independent rahasyas ( Tanirahasyas ); (b) rahasyas that enter¬ 
tain ereryone like ambrosia (Amrtarahjanirahasyas) and (c) the 
rahasjm that have the taste of ambrosia ( Amrtasvddinlrahasyas ) 

A. Tajfratrasyas 

1. Steyavirodham. This work is lost. 

2. Panamatabhahgam . This work establishes the greatness 
of Vai$navism amidst the contending schools and 
religions. 

3. Meyviratanannilattumanmyam . As the title indicates (/.<?., 
the place in which (all) vows are fulfilled) this is his Mani- 
pravaja version of the Saipskrt Mahdtmya about Satya- 
iratak?ctra or Kanchlpuram where resides Lord Varadaraja. 

4. Paramapadasopdnam . This work is about the steps to 
Heaven. 

5. Mur?i\dhanabh6gam. The title literally means the delight 
of using the saint as one’s mode of conveyance. It 
refers to how TiruppanaWar was carried into the Srirangam 
temple on the shoulders of Lokasarangamuni. 

6. Guruparamparasdram. This is a short treatise that is 
usually contained within the larger work Rahasyatraya - 
j dram and discusses the genealogy of the Alvars and the 
Acaryas. 

7. Mahcisyatrayasaram. The biggest and the most popular 
of his works, this composition focusses on interpretation 
of the three rahasyas but covers the gamut of Srlvai$nava 
tradition in its exposition of the mantras. 
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B. Amrtaranjanirahasyas 

1. Sampradayaparisuddhi . In this work he discusses the 
teacher-disciple succession ( gurusi$yaparampard ). 

2. Tattvapadavl. This work describes three factors that 
are necessary for the attainment of salvation: 

(a) The understanding of the three tattvas. 

( b ) The understanding of the three basic qualities of man 
[,sattva , rajas , tamas ]. 

(c) Knowledge of Time (kala), knowledge of the suddha - 
sattva , which is the celestial body, knowledge of 
dharmabhutajnana. 

3. Rahasyapadavi. This work is about the three rahasyas. 

4. Tattvanavanitam . This treatise is about the three tattvas. 

5. Rahasyanavamtam. Again, this is about the three rahas - 
yas , with some discussion of how God in His infinite mercy 
condescends to the level of the devotee who surrenders 
to Him. 

6. Tattvamatrukai. 

7. Rahasyamdtrukai. Again, these two treatises aie about 
tattvatraya and rahasyatraya . Each work has been written 
in fifty-one paragraphs because there are fifty-one basic 
letters in the Nagarl alphabet. 

8. Tattvasamdesam . 

9. Rahasyasamdesam. Samdesam means message, and so these 
two works give a message about the tattvas and the rahas - 
yas. 

10. Rahasyasarndesavivaranam . This is a brief composition 
to explain the meaning of just one sentence in the Rahasya¬ 
samdesam. 

11. Tattvaratmvali. 

12. TattvaratnavaUpratipadyasamgraham . Tattvaratnavali , which 
is a prose discussion of the tattvatraya , begins and ends 
with a poem; it is commented upon in the second work. 
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13. Rahasyaratnavali Yet another work about the three 
rahasyas, it consists of a mere thirty-one lines plus two 
Tamil verses and one Saqiskrt verse. 

14. Rahasyaratndvalihrdayam. This is an elaborate com¬ 
mentary giving a word by word gloss on his own work 
Rahasyaratnavali mentioned above. 

15. Tattvatrayaculakam. This is still another exposition of 
the tattvatraya in three chapters; culakam means a puzzl¬ 
ing knot, and so the author is presenting the puzzling 
knot of three tattvas. 

16. Rahasyatrayaculakam. Here the “puzzling knot” of 
the three rahasyas is explained. 

17. Saradipam. The work is lost. 

C. Amrtasvadinlrahasyas 

1. Sdrasaram. Although this treatise is basically on the three 
rahasyas , we shall have occasion to refer to its pertinent 
discussion of prapatti . Also we might point out that it 
contains a discussion of wishing a long life for the Lord 
and praising Him ( palldntu , lit., “many years”) even 
in Vaikuntha. This praise is done out of the excessive 
love of the devotee for the Lord. 89 

2. Abhayapradanasaram. This important work discusses 
surrender to the Lord ( sarandgati ), with the usual feature 
that the subject here is viewed from the angle of the Lord. 

3. Tattvasikhdmani . The treatise is lost. 

\6^4. Rahasyasikhdmani . This work discusses the varahacara- 
maslokam, which is said to be found in the Varahapurana. 

5. Ahjaliraibhavam. This work is a commentary on the 
28th stanza of Yamuna’s Stotraratna , where Yamuna has 
mentioned that if a man knowingly or unknowingly makes 
obeisance (with folded hands) to the Lord, he will reap 
all benefits from the Lord.™ 

8t> Sarasaram, AAR, p. 35. 

”Anjalivaibhavam AAR , p. 226. 
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6. Pradhanasatakam . Pradhdnatn means important ; in each 
of the hundred lines of this text, the author describes some¬ 
thing that is important in the 6rlvai§i?ava tradition. 

7. Upakdrasamgraham. In each of the four chapters of this 
work Vedantadesika discusses the help that has been given 
to us by the Lord. 

8. Sarasangraham . This is a discussion of: 

(a) The thing that should be known or understood 

( prameyam ). 

(b) The means, such as scriptures, to understand it [pra- 
manarri ). 

(c) The ten kinds of discerning faculty ( viveka ) that enable 
a person to understand. 

9. Madhurakavihfdayam. The work has been lost. 

10. Virodhaparihdram. This is the final work that Vedanta¬ 
desika wrote; appropriately, he discusses what appears 
to be contradictory in Vi$i$tadvaita but in fact has an 
internal consistency. 

There are certain characteristic features of Vedantadesika’s 
Manipravala works. He enjoys using a combination of prose and 
poetry and a combination cf languages—Manipravala basically, 
but pure Tamil and Samskrt as “ spice ” in the treatise. Quite 
often he begins each essay with a Tamil verse that has poetic 
beauty and serves as well, as a concise introduction to the dis¬ 
cussion in Manipravaja prose that follows. And he concludes 
each work with a similar resume poem. Of course, other features 
of style vary greatly from work to work. It is almost as if he 
wanted to demonstrate his literary skill, for sometimes he devotes 
multiple works to the same theme; from a cursory view it seems 
as though only the style of presentation differentiates one from 
another. The style may range as follows: (1) Tamil verses with 
interlinking Manipravala prose passages (e.g., Meyviratana- 
nnilamdnmiyam ), (2) a combination of Tamil and Samskrt verses 
with linking Manipravaja prose ( Guruparamparasaram ) and 
(3) Manipravaja prose chapters with a Tamil verse in the beginn¬ 
ing, the middle and the end, the entire work finally concluded 
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by two Saipskrt stanzas (Sdrasdram). He quotes profusely from 
smrti y Itihasa, and the Puranas to substantiate his points, but 
curiously, he does not quote from sruti sources in these Mani- 
pravaja works that are written for the benefit of all Srlvaisnavas. 
It must be mentioned that Vedantadesika’s Manipravaja style 
-c ontains more Saipskrt woids w hen compared to the Manipravaja 
style of other Vaisnava Acaryas. But at the same time we must 
01 edit him with coining many beautiful Tamil words and phrases 
that have not been used by other Acaryas. Force and vitality 
of language is the result. To cite a few examples, he coins the 
terms sdracerukku , which means the arrogance born out of armed 
might, and sevakappiccu , which means the obsession to dominate 
others. 91 Or for the word kontal (cloud), which appears in 
Amalatjdtipirdn hy Tiruppanajvar to refer to the black colour of 
Lord Ranganatha, Vedantadesika offers an entire Tamil phrase 
which means “ It was as if a black cloud, formed out of the waters 
of the ocean, had come and settled in the middle of the River 
Kaveri ”* 92 Coining this phrase gives not only power and literary 
beauty to t ^ le stock e P^ et of the Lord Who has the colour of 
a cloud* but als0 a word picture of Srlrangam, where the temple 
the r ecumbent Lord Ranganatha is situated on an island in the 
middle of the Kaveri river. 

\Ve have chosen to study Paramatabhahgam because it con¬ 
tains a central discussion of the three tattvas (while refuting the 
-claims of other religions, such as Buddhism, as well as other 
branches of Hinduism, such as Saivism). Vedantadesika in¬ 
troduces his subject by suggesting that we study the tattvas because 
correct understanding of them alone will help one to get rid of 
samscira. In his discussion of the tattvas he mentions several 
points worth noting. Like other Acaryas when discussing the 
soul ( atman ) in the context of sentient matter (c/7), he accepts the 
qualities of the atman , such as being supported ( ddheyatxam ), 
being controlled (vidheyatram), being part of the Lord (. sefatvam ), 
being his body (sariratvam), being atomic (anutvam), having 


81 Munivahanabhogam, Sta. 4. 

ez katalilu||a nirellam vanki kaverimadhyattilS patintatoru kajamegham 
p6le kaplarkku 6ramaharamaoa tirumeniyai yutayavaoai. 

Munivahanabhogam, Sta. 4. 
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44 1 ness” (i ahamtvam ), being self luminous (pratyaktvam), and 
being eternal ( nityatvam ). 93 When describing the quality of 
aharptvam , he raises an objection: 44 How can a jiva that has 
the quality of se$atxam vis^a-vis the Lord also have ahamtvam 
as a quality, for ahamkdra is considered by all to be an obstruction 
to the realization of the Lord and to be abandoned?” The author 
responds to such an objection with logical acumen, suggesting 
that when it is said that ahamkdra should be abandoned, that 
means one should not confuse the body {deha) and the soul {atmari), 
and further, one should not have any egoism. Here ahamkarat- 
vam as a quality for the soul simply refers to the fact that by aham 
the soul can be identified. 94 In the third chapter, while discussing 
that tattva which is acit y he discusses the basic qualities sattva , 
rajas , and tamas , and applies these qualities to the classification 
of the Puranas and scriptures. He even quotes from the Silpa- 
sdstras to suggest that the varying degree of the presence of these 
three qualities determines architectural styles, for example, whether 
a vimana is ndgara , drdvida , or vesara. 9b 

In the third chapter of this work Vedantadesika defines the 
third basic tattva (Tsvara) by discussing the important qualities 
of the Lord. He lends authority to his discussion by quoting 
from the Brahmasutra , the Bhagavadgita , and the Manusmrti . 
Also he explains the basic principles of the Pdncardtric five-fold 
concept of God — para, vyiiha, etc. He answers the question, 
44 how can one understand the aniaryamin and areaxatdra also 
as the form of the Lord?”, by saying that those two forms are 
the transformation {parinama ) of the first three forms {para , 
vyiiha , vibhava). The form of the areaxatdra has colour, arms, 
ornaments, weapons, marks, consorts, and attendents, just as 
the para , vyuha , and vibhava have such forms. The quality of 
subhasrayatva as the place for all auspicious things is the common 
quality of all the five forms. 96 

83 Paramata BhaAgam, p. 9. 

“‘Paramata BhaAgam, p. 12. 

06 syat nagardravidavesararp ca kramena vai satvarajastamarpsi 
mahlsarorvlpati vai&yakaste harili vidhata hara adidevah. 

Paramala Bhangam, p. 27. 


M Paramata BhaAgam, p. 66 



148 


The Manipravila Literature 


The Paramatabhangam is an example of how VedantadeSika 
takes a theme that is discussed by all the Acaryas, develops the 
nuances of the definitions, and clarifies certain objections that 
no doubt were debated in the community. Whether it is the 
question of the egoism of the dtman in relation to cit , of the three 
qualities of sattva, rajas , and tamas in relation to acit , or of the 
five-fold form of God in relation to Isvara, he draws apparently 
diverse topics together thematically and relates them to the three 
tattvas. Such is his skill and comprehensiveness. One sometimes 
wonders if the common theme of the tattvas is only an excuse to 
deal with 44 unfinished business in Vai§nava philosophy ”, for 
time and time again he devotes a work to the concept of the tattvas 
but covers obscure points in the process of describing their nature. 
This helps us to understand why he devotes more than five Mani- 
pravala works to the subject of the tattvas (the same point might 
be made in regard to his repeated discussion of the rahasyas ) 

After completing the discussion of the three tattvas as the 
basic categories of Vaisnava philosophy, the author proceeds to 
refute the views {matas) of contending schools. In the 21st chapter 
he establishes the authenticity of the Pancaratra (he also has 
written an independent work on this subject in Sarpskrt) 97 thus 
making available for the first time in Manipravaja Yamuna’s 
defense of the Pancaratra and his own comments on this subject. 
He concludes this chapter with a Tamil verse which says that the 
Lord Who appeared in the form of Kovala (Kr§na) to protect 
the cows has in the same manner by the kartayukakati z.e., the 
scriptures that give the krtayugadharma , (that is, the Pancaratra) 
also protected the cows (z.e., the Vedas). 98 

In the final chapter Vedantadesika gives a resume of all his 
castigations of other religions and says that the reason for writing 
so elaborately about the defects of other religions is to establish 
that they are inferior to Vaisnavism. There may be other re¬ 
ligious views with which he is not acquainted, he adds. 
Obviously he cannot discuss these in this work, but if their tenets 


87 bhagavatSaslravirodhabhangadhikaram. 

Paramala Bhaiigam, pp. 235-46. 
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agree with Vai$navism, he can accept them; if they disagree, they 
are subject to the same refutations he has put forth. 

The title Rahasyatrayasaram is misleading, for it suggests 
that the subject of this work is the three rahasyas when, in fact, 
all the major subjects of Vaisnava philosophy are discussed— 
44 Who is an Acarya ”?, 44 Who is a disciple (i/jya)”?, “ What 
is arthapahcaka ”?, “ What is service ( kaihkarya ) ”?, “ What 
are the goals of man ( purusartha :)”?, etc. This work may be con¬ 
sidered Vedantadesika’s magnum opus ; its contents are generally 
known to scholars. Therefore, we shall not discuss in detail 
its diverse subjects, but rather we shall focus on what Vedanta¬ 
desika has to say about purusakara and prapatti in this work. 

Vedantadesika finds that there are five aspects found in the 
dvayamantram that relate to the words srimat and narayana: 

(1) The intercession (purusakara). 

(2) The relationship between God and the soul ( sam - 
band ha). 

(3) The qualities of the Lord (guna). 

(4) The activities of the Lord ( vyapara ). 

(5) The special result ( prayojanavise?a). 

In defining these five aspects, Vedantadesika interrelates the 
themes of purusakara and prapatti. First, he says the purusakara 
prevents the Lord from refusing a request. Though the Lord, 
is omniscient, when He hears Lak§mi’s request, He accepts 
Her plea and excuses all the sins of the individual. Second, 
though the relation between the Lord and the soul is eternal, by 
the pretext of prapatti He acts as a protector. Third, the quali¬ 
ties of the Lord are so great that He takes the negligible deed 
of the individual as great. Fourth, His deeds are quick; He ful¬ 
fils the desires of the individual immediately. Fifth, as He is 
full of all qualities, He treats all individuals equally. Therefore, 
it is because of LaksmT’s intercession that He excuses the sins 
of the one who performs prapatti and, in spite of the fact that the 
relation of God to the soul is eternal, He acts as the protector of 
the prapannas, accepts the meagre acts of those who have sur- 
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rendered, fulfils their desires, and treats them all as equals. When 
Vedantadesika gives the etymologies of the word srl, he develops 
the theme purusakara more extensively. First he suggests that 
srl may be derived in six ways: 

(1) Sriyate : she is worshipped by devotees. 

(2) Srayaie : she obtains [the Lord]. 

(3) Srndti: she listens [to the devotees]. 

(4) Sravayati: she causes the Lord to listen. 

(5) fynati: she removes the faults of the individual. 

(6) Srlnati: she develops the proper qualities for kain- 
karya in the heart of the individual." 

Next, Vedantadesika remarks that purusakara changes the anger 
of the Lord towards the sinner, because the Lord wants the wel¬ 
fare of the individual. Lak§ml reminds the Lord of his natural 
compassion ( sahojakarunya ) that is tender affection (vatsalya) 
lilce that of the mother. Next the author states that the reason 
Lak$ml is accepted as purusakara is because one (the purusa ) who 
is longing for the fruit or desirous to obtain something takes the 
help of other men. 100 Then Vedantadesika compares the nature 
of the Lord and Lak$mi and notes that Lak§ml’s intercession is 
beneficial for the individual, because: (I) the intercession of Lak§ml 
will never fail (i.e., God can never refuse Her appeal); (2) Laksml 
interceded for Brahma during Narasimhavatara, and as Slta 
she intei ceded for Kaka during Ramavatara; (3) in worldly life, 
through the intercession of the queens, the king will oblige; (4) the 
Alvars, such as Nammalvar, insisted on the intercession of Piratti 
(/.£., Lak$ml); (5) sruti sources (which Vedantadesika refuses to 
quote in this text) contain many passages about Lak$ml’s interces¬ 
sion; and (6) Saunakasamhita says that one who wishes to obtain 
the Lord must obtain (the help of) Sri. 101 Vedantadesika conti- 


**RS, Pi. II, pp. 180, 184-85. 
wRS : pi. II, p. 181. 

101 va-cahparam prarthayita prapadyet niyatah Sriyam. 

Sanakasamhita, RS, pt. II, p. 183. 
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nues this discussion by stating that one may_ _ _ _ 

all the qualities of Bhagavan. This statement differs markedly 
from PiHailokacarya’s definition of Sri. 102 While Vedantadesika 
gives Sri an equal status with Bhagavan, PiHailokacarya defines 
^rl as the foremost of the souls (cetanas) and hence as ontologi- 
cally of lower status. 


Closely related to the theme of puru?akara is the theme of 
prapatti , for man, when he suirenders, makes a request through 
Lak§ml to the Lord that the Lord be his refuge. According to 
Vedantadesika, there are four kinds of people who perform 


prapatti : 


(1) Those who cannot perform bhakti and other yogas , 
because they do not have the strength (sakti). 

(2) Those who do not have the knowledge about other 
means {bhakti, jhana , karma). 

(3) Those who are prohibited from performance of appro¬ 
priate activities (i.e. y Sudras). 

(4) Those who are unable to bear any delay in obtaining 
mokfa. m 


Bhakti is preferred if one has the necessary qualifications (i.e. y 
is a twice-born) and the energy (sakti) for the necessary activities, 
but if anyone is disqualified on one or more of the above counts, 
he is still eligible to perform prapatti . While PiHailokacarya 
speaks strongly in favour of prapatti as ultimately the only viable 
path, Vedantadesika states strong preference for bhakti if one 
has the qualifications. While he differs in the relative importance 
he assigns to bhakti and prapatti. he does accept, along with other 
Acaryas (including PiHailokacarya), the definition of a prapunna 
offered in Ahirbudhnyasamhitd , 37:18: “One who strongly re¬ 
solves to follow his goal, gets rid of all obstacles, has faith in the 
Lord that He will protect him, requests the Lord (for protection), 
offers his essential nature (atmasvarupa). and admits his inability 
to accomplish (prapatti) by himself ” Next Vedantadesika quotes 


102 RS, p. 186. 
l0? RS ; pt. I, p. 120. 
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from the Lakfmltantra , 17:14, which gives the synonyms for sur¬ 
render ( saranaguti ): “The surrender (nyasa), which is also called 
placing [the burden] (rtikfepa) which has the five limbs (anga), 
is called sonnyasa, tydga , saranagati”. 10 * Finally, as is 
characteristic of the approach of the Vaisnava Acaryas, the author 
relates his definition of prapatti to incidents that occurred in the 
Rdmayana. 

While Pillailokacarya interprets a statement made by Pijlan 
to mean that the good from man’s own efforts {bhakti) in the 
path of the Lord is like milk purchased from outside, whereas the 
good that comes from God’s blessing the devotees with His Grace 
(especially through prapatti ) is like the mother’s milk that is given 
spontaneously to her child, Vedantadesika interprets Pijjan’s 
statement in quite a different way. He is of the opinion that the 
good that comes from man’s own efforts and the good that comes 
from God Himself Who blesses the devotee on account of pra¬ 
patti, are both God’s doing. Though the mother’s milk and 
the milk purchased from the outside are fed by the mother to 
the child, the person who is behind the feeding in both cases is 
the mother. In the same way it is God Who motivates both 
bhakti and prapatti. For is it not God, asks Vedantadesika, 
who provides the mind for performing both bhakti and prapatti ? 104 
In several other works Vedantadesika continues this discussion 
of prapatti. In the Rahasyaratndvalihrdayam Vedantadesika dis¬ 
cusses the problem of what will happen to the man who commits 
a sin even after completely surrendering himself to God. Will 
he be punished? The author replies, “ Yes, if he commits the 
sin knowingly He further states, “ Of course a man who sur¬ 
renders himself to God completely is assured of salvation in the 
end. But before that, when he commits a sin, he will have to 
make atonement ( prdyascitta ) for it. 106 Just as a father will 

104 nik$epaparaparyayah nyasah pancartgasamyutah. 
sanyasah tyaga ityuktah saranagalirityapi. 

Lak§mitantra, 17:74. 

106 RRH y p. 16. [ARR , p. 142.] 
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punish an errant son for his own good when he commits a fault, 
God also will punish the devotee if he commits a sin. It is quite 
interesting that in his work Sarasaram Vedantadesika raises the 
question that Ramanuja, in his Gitabhd?ya , has written that pra - 
patti is an integral part of bhakti, whereas in his Saranagatigadya 
Ramanuja has written that prapatti is an independent means of 
attaining salvation. Vedantadesika says that though this would 
seem to indicate that there is a contradiction between his and 
Ramanuja’s two statements, this is not actually so. Since the 
Bhagavadgitd is divided into three parts: karmayoga , jhanayoga , 
and bhaktiyoga , only in the end of the final section does the concept 
of prapatti appear. There prapatti is described not only as an 
integral part of bhakti , but also as the means to surmount the 
obstacles in the way of performing bhakti. Saranagatigadya , 
however, deals entirely with prapatti as the means to attain sal¬ 
vation. So Vedantadesika concludes that there is no contradic¬ 
tion between his two works. 107 

In his Abhayapraddnasaram Vedantadesika apptoaches the 
theme of surrender (sarandgati) from a different angle, for he 
discusses the theme of surrender as it appears in Valmlki’s Ramd- 
ya$a y as for example in Vibhlsana’s surrender to Rama. He 
even terms Valmlki’s Ramdyarjia the “ 6aranagati Veda 
“ Whoever takes refuge should always be protected ”, is a theme 
illustrated by a number of stories from the Itihasas. As we 
recall, Periyavaccanpillai has also written an elaborate com¬ 
mentary on the same portion of the Ramdyana that Vedantadesika 
discusses in this work. There must have been a general con¬ 
sensus that prapatti finds its best illustration in this epic. 

The final theme that we wish to discuss in reference to 
Vedantadesika is service ( kaihkarya ), for his comments on this 
topic are characteristic of his special stance within Srivai$navisin. 
Vedantadesika emphasizes the observance of rituals. In the 
Rahasyatrayasaram he observes, “ One may ask why the man who 
has already surrendered himself to God should observe rituals 


107 Sarasaram, [AAR, p. 82.] 

100 .. . irlvalmiki bhagavaoale drstamayiruppatoru Saranagati vedam. 
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like sraddha , etc. When the servant of a king garlands his master 
to please him, he may think that he is garlanding the king, but 
what actually happens is that the garland falls on the royal dress. 
Even so, the effect is the same; the king is pleased. So also the 
observance of rituals. It is man’s effort to please God, and this 
end is achieved though God does not derive any direct benefit 
from it.” 109 

Kaihkarya is also discussed in Vedantadesika’s Rahasyaratnd- 
xatihrdayam. In the context of prapatti the author raises the 
question of whether or not a prapanna should follow the routines 
prescribed for an individual according to his birth and stage of 
life ( varnasramadharma ). 

He says that for a prapanna, varnasramadharma is followed 
as a commandment of the Lord. Also, he stresses that this varna - 
iramadherma is to be followed without desire for fruits. These 
duties are necessary for the individual, because they are the com¬ 
mandment of God; varnasramadharma itself is considered to be 
kaihkarya to God. To support this idea the author quotes from 
Lakfmitantra , Bhdgavata , and the Alvars. 110 

Later, Vedantadesika describes how the prapanna should 
perform service to please the Lord. Purity of food, orthodox 
rules regarding touch, abstinence from sin, optional services such 
as uttering the qualities of the Lord, cleaning the temple, and 
preparing garlands, will all be helpful to win the affection of the 
Lord. 111 We might recall that PiHailokacarya accepts duties 
as duties, not as acts to please the Lord. Also, PiUailokacarya 
says that varnasramadharma can be overlooked when we are absor¬ 
bed in the kaihkarya of the Lord. But Vedantadesika wishes to 
preserve the observance of varnasramadharma. Whatever is 
commanded by the Lord we must do as our duty. This kaihkarya 
should be extended to bhagavatas. If one cannot do service both 
to the Lord and to bhagavatas , Vedantadesika recommends the 
latter. He quotes from Itihasasamuccaya , Mahdbhdrata , Pad - 

109 RS, Krtakftyadhikaram. [RS, Vol. I, p. 144.] 

310 RS, carama&lokadhikara. [AS, pp. 228-36.] 
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motfarapurdpa, and Sdndllyasmfti, to support this view. Final¬ 
ly, the author remarks that if one has any question about what 
kind of service to perform, one should seek guidance from an 
Acarya. 112 

We wish to point out the importance of one other work by 
Vedantadesika, the Rahasyasikhamani. There were three carama - 
Slokas accepted by the tradition: 1 * 1 ^ 1 0 7 

(1) Bhagavadgita caramasloka. 

(2) Ramdyana caramasloka. 

(3) Varaha caramasloka . 

The Bhagavadgita carmaslokam , as we know, was uttered by Lord 
Kr$na to Arjuna. The Ramdyana caramaslokam was uttered 
by Lord Rama to Vibhi$ana. The Varaha caramaslokam re¬ 
mains for our consideration. This slokam is stated to have been 
uttered by Varaha to Mother Earth. The Varaha caramaslokam 
consists of two stanzas. Vedantadesika gives a Tamil rendering 
of it and discusses its meaning and merits. 113 He explains how 
the Varaha caramaslokam is the most important of the three 
caramaslokams. The Bhagavadgita caramaslokam was uttered 
by the Lord to Arjuna, a disciple, while the Ramdyana one was 
uttered by the Lord to VibhT§ana, also a disciple. But the Varaha 
caramaslokam was uttered by Varaha (in other words, the Lord 
Himself) to Mother Earth, a manifestation of Lak$ml, the Lord’s 
spouse. So here, both the giver (of the slokam) and the receiver 
(of the slokam) were great. 

This concludes our discussion of Vedantadesika’s Maqi- 
pravala rahasyagranthas. We note once more the clarity and 
authority with which he approaches his subjects. It was not his 
desire to differ from other Acaryas just to oppose them or to be 
antagonistic. On the contrary, he was a superb intellectual, a 
literary man, and a deeply religious Srlvaisnava as well. Issues 
for him were not mere intellectual issues for debate but rather 


i’ 2 RRH, 21. [ARR, pp. 152-53.] 

1)8 Rahasya6ikhajnaui, Sta. 2. 

[AAR, p. 216]. 
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refected religious concerns central to his life. His passion for 
expression stemmed from this religious basis. For instance, 
yarndsramadharma was not a theoretical argument, but rather 
a concern that developed after his journeys through North India 
when he noticed that the ritual practices had disappeared with an 
apparent decline in the religion. 114 Moreover, he was genuinely 
concerned that if Pijlailokacarya’s position was carried through 
to the extreme, prapatti as the exclusion of action would be dis¬ 
astrous to religious life. He feared such consequences, and so 
he strongly argued his position. 

Manipravaja rahasyagranthas we have discussed; Mani- 
pravala “ independent works ” now remain for our consideration. 
They have been classified as “ independent works ” because they 
are of diverse subject and format, technically neither vydkhydnas 
nor rahasyagranthas , although at times they share the content 
of both. In this category we shall briefly mention the 
Acdryahrdayam and Arulicceyalrahasyam by A}akiyamanavalap- 
permnalnayanar, the Guruparampardprabhdxam and the Vdrtd- 
malai attributed to Pinpalakiyaperumajjlyar, and a number of 
works by ManavaJamamunikaJ. 

We have already encountered the writings of AJakiya- 
ma^avalapperumajnayanar: his discussions of ubhayaveddnta ap¬ 
pear in chapter I, and his choice similes and his commentaries 
on works of the Alvars appear in chapter II. But more must be 
said about bis Acaryahydayam and Arulicceyalrahasyam , especially 
about style and thematic contributions. 

jfcdryahrdayam, the largest and most important of the author's 
works ; uses a special style in Manipr avaja, for it is composed of 
verbatim phrases borrowed mainly from the Alvars and Acaryas. 
Only new suffixes are provided. Such a style, while clever, is 
also abstruse, for the average reader needs a commentary for 
comprehension of this magnum opus. As we may recall, Periya- 
vaccanpijjai is the first Acarya to experiment with this technique. 11 * 
Acdryahydayam is devoted to expounding the greatness of Nam- 


IU Satyavrata Singh, Vedanta Dehika , pp. 20-21. 
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malvar, as we noted in chapter I; let us recall the author’s state¬ 
ment that Nammalvar was born in a lower varria to raise the status 
of that caste by his efforts, 116 and so any man from a lower varna 
who through knowledge and devotion rises above the limitations 
of his birth should be honoured. Alakiyamanava]apperumal- 
nayanar follows PiUailokacarya in this respect, not Vedantadesika, 
who holds certain reservations. Alakiyamanavajapperuma!- 
nayanar further explains his position by saying that at the lime 
of inseparable service to God the general karmas will disappear, 217 
because at the time of service to the Lord, the individual will act 
as a slave (tesa) to Him, and this is different from other actions 
which are performed according to xarnasrama and dikfd (initiation 
ritual). Therefore, we can conclude that the dharma of service 
(kainkarya) is different from and supersedes other dharmas . 

The hymns of the Alvars ( divyaprabandhas ) are called 
arulicceyal in devout Vai$nava circles . Because Alakiyamanavajap- 
perumajnayanar held that all the three rahasyas — tirumantram , 
dvayam, and caramaslokam—had been discussed by the Alvars 
in their works, he wrote a work entitled Arulicceyalrahasyam* 
where he establishes this point by quoting profusely from the 
Alvars. The style is that of Acaryahrdayam. For instance, his 
view of the meaning of tirumantram includes the following quota¬ 
tions in order: 

Periyal vartirumoli (4:7:10) 

Periyatirumoli of Tirumankaiyalvar (8:40:9) 

PeriyatirumoU of Tirumankaiyalvar (8:9:3) 

Tiruvaymoli of Nammalvar (2:9:9 and 1:2:10) 

PeriyatirumoU of Tirumankaiyalvar (1:1:6) 

Tiruvaymoli of Nammalvar (3:3:1 and 3:3:6) 

The author establishes the importance of the tirumantram by 
describing the efforts, such as providing the Vedas, brought out by 

i” Chapiei I, p. 41. 

1,7 jati a6rama dik$aika)il bhedikkum dharmartka) pole attanicccvakattil 
potuvapatu najuvum. 
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the Lord to save the world. Later, when He found that the Vedas 
were too vast and not useful for ignorant people, He took the form 
of NaraJNdrdyana and gave the holy tirumantram , taken from the 
four Vedas and the branches of the Vedas, which is just like honey, 
milk, and nectar (amrta). 118 Next the author explains aspects 
of the mantra (which comes from the Tantric mantra tradition— 
r$is y chandas , bija, sakti, vania , viniyoga). U9 

The content of Arujicceyalrahasyam is important for this 
chapter not only because the mantras are discussed, but also be- 
cause the themes of purusakdra and kaihkarya are considered. 
In the context of the dvayam , purusakdra is elaborately developed. 
Though the author uses the word purusakdra , he also uses the 
Tamil synonym ceravifuvar, which means those who help to join 
or meet. 120 This is a common word to specify the situation of 
having a relationship with both sides. For example, Sil holds the 
position of mother towards the souls ( cetanas ) and simultaneously 
She is a consort to the Lord. The relationship on both sides is 
inseparable. She helps the Lord to forget the great sins of the 
individuals. For those who are eager to perform service ( kairi - 
karyd ), She acts again to correct and prepare the Lord to accept 
the individual. She takes advantage of the moment when the 
Lord shows some interest in Her words, just as the owner of a boat 
collects the charge from the passengers after they are seated. 121 

While discussing the dvayam , the author explains service 
{kaihkarya) and profusely quotes from the Alvars to show that 
the Alvars long for service with the Lord. Alakiyamanavalap- 
peruma|nayanar states that one is not to perform kaihkarya with 
an aspiration to please the Lord or himself (he therefore disagrees 


11B . . . otarppol ki]ar nalvedakkatalilum tecum palum amutumakac certtu 
pitilletuttu . . . 

Arulicceyalrahasyam, p. 8. 

118 Arulicceyalrahasyam, p. 16. 

520 ceravituvarkku irantilattilum ufavu vefltykaiyale . . . 

Arujicceyalrahasyam, p. 116. 
J21 6tamerrik kuli kojvaraip pole aparadhartkajaiyum poruppittu . . . 

Arujicceyalrahasyam, p. 126. 
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with Vedantadesika’s position). 122 Kainkarya should be per¬ 
formed completely according to the commandment of the Lord. 
If one has any selfishness, then this is just like food in which hq 
finds a worm or hair (i.e. y he must reject it). 123 A wise servant of 
God ( jnanadasa ) should not offer himself to the Lord, for now 
he knows that he already belongs to the Lord. On the other hand, 
he should not think about his metaphysical status as a mere slave 
of the Lord (sefatva), if the Lord chooses lovingly to reverse the 
metaphysical relationship and treat him as equal or even 
as superior. 124 


We might offer one last remark in regard to the style of 
Arulicceyalrahasyam. Because the author wishes to explain 
the rahasyas to the devotee of average education , he may begin 
an explanation in colloquial Tamil, proceed to use Samskrt 
terminology to indicate the special and technical nature of Vtdantic 
thought, and finally conclude with quotations from the Acaryas. 
He is careful to introduce and summarize each chapter. Like 
other Acaryas, Ajakiyamanavalapperumalnayanar is first and 
foremost a teacher, proud of his tradition and desirous that every 
member of the community should appreciate its richness. Content 
ahd style follow accordingly. 

C The Guruparamparaprabhavam and the Vdrtdmdlai are attri¬ 
buted to Pinpalakiyaperumaljiyar, but we have some reservations as 
to whether he is really the author. Let us consider the evidence. 
Manavalamamunikaj in the 15th century records in his work, 
the Upadesaratnamalai , that Pinpalakiyaperumaljiyar is ^a dedicate d 
disciple of Nampillai, but he makes no reference to any work 
written by Pinpalakiyaperumaljiyar, whereas for other Acaryas 
he includes both biographical data and the names of any works 
they wrote. 125 Another treatise, Peri yatirumutiyataivn by Kanta -' 
tainayan of the sixteenth century, mentions that Pinpalakiyaperu¬ 
maljiyar is a disciple of Peiiyavaccanpijlai, but this author also 





133 Arulicceyalrahasyam, pp. 180 f. 

12a . . . Gnile puluvum mayirum patfappole bhogavirodhi. 

Aiulicceyalrahasyam, p. 182 

124 Aru|icceyalrahasyam, p. 183. 
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does not mention that this Acarya wrote treatises, although he 
too usually provides such information. We can safely assume 
from these two accounts that Pinpalakiyaperumaljlyar must have 
been a disciple not only of Nampihai, but also of Periyavaccan- 
pi]]ai. In as much as he studied under two preceptors—one of 
whom was himself a disciple of the other—he must have been 
considerably younger than Nampi]]ai and, perhaps, to a certain 
extent, than PeriyavaccanpiHai too. We must keep this point in 
mind when we survey internal evidence in the works themselves. 
First, we must note that the Guruparampardprabharam contains 
a number of stanzas from the Prapamdmrtam , a work later in date 
than the period of Pinpalakiyaperumaljlyar. Secondly, a stanza 
by Vedantadesika and another line from the Acdryahfdayam 
by Alakiyamanavajapperumajnayanar have also been quoted 
in that work. Both Vedantadesika and AJakiyamanavaJap- 
perumalnayanar were contemporaries of Piljailokacarya. If we 
rely on the information furnished in the Upadesaratnamdloi and 
the Periyatirumutiyataivu , Pinpalakiyaperumaljlyar must have 
been a younger contemporary of Nampijlai and Periyavaecan-* 
piljai. If this is correct, there is very little chance of his quoting 
from Acdryahrdayam , a work by Alakiyamanavajapperumal- 
nayanar, who was the son of VatakkuttiruvItippiMai, a contem¬ 
porary of Peryavaccanpijjai. The same conclusion applies to 
the stanza by Vedantadesika, who was a contemporary of Ajakiya- 
manavalapperumajnayanar. What might have happened was 
that Pinpalakiyaperumaljlyar gathered all the materials and did 
the preliminary work, and one of his disciples completed the task. 
Also, in a taniyan i t has been stated that Pinpalakiyaperumaljlyar 
used to give discourse s on the lives of the Alvars and the Acaryas. 126 
It is possible that what was given out in his discourses was edited 
into a book by one of his disciples. 

Whoever may have been the author of the Guruparamparch 
prabhavam , no one can ignore the importance of this book for 
the biographical sketches of the Alvars and Acaryas that it provides. 
We may recall our discussion in chapter I regarding the reliability 
of its data and its importance for the history of the guruparampara. 


GPP ; p. 598. 
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Let us next consider the VdrtamalaL While this work is 
also attributed to Pinpalakiyaperumajjlyar, we have recently 
verified that the original manuscripts of this work available in the 
Government Oriental Manuscripts Library in Madras contain 
no colophon in the work stating that it was written or compiled 
by Pinpalakiyaperumajjlyar. The work contains the record of 
conversations between NampiHai and Pinpalakiyaperumajjlyar 
himself. If the latter had indeed been the editor of this anthology, 
would he have included a conversation between himself and 
Nampiljai in this anthology of the sayings of Vaisnava 
preceptors? Of course he might have done so, but this point lends 
weight to the supposition that Pinpajakiyaperumaljlyar might not 
have been the editor of this work. 

This book is not a mere recording of the sayings of 
the preceptors, for it also gives valuable insight into their lives, 
their psychology, and their dedication to God and to the Alvars. 
Even the social conditions of their times are recorded. Vdrtamalai 
has been classified into different parts, such as tirumantram , 
dvayam , caramaslokam, and prapatti . It is a useful anthology to 
supplement research based on other sampraddya works. 

ManavajamamunikaJ (1370—1443 A.D.) was born to Tikaja- 
kitantan Tirunavirutayapiran Tatarannan (who was a disciple 
of Piljailokacarya) and Srlranganacciyar in the town Kitaram 
of the Pandya kingdom. He was the first Acarya to comment 
extensively on the Manipravaja works of an earlier Acarya— 
Piljailokacarya, who was his father’s Acarya. Also, he wrote 
commentaries on the works of other Acaryas and one Ajvar. The 
works of this author are as follows: 

A. Commentaries on : 

1. Taitvatrayam by Piljailokacarya. 

2. Rahasyatrayam by Piljailokacarya. 

3. Srivaccincibhusanam by Piljailokacarya. 

4. Acdryahrdayam by Alakiyamanavalapperumalnayanar. 

5. Jndnasdram by Arulajapperumajemperumanar. 

C \ K ^ 
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6. Prameyasaram by Arujalapperumalemperumanar. 

7. Periyalvartirunioli by PeriyaWar (which technically should 
have been included in the second chapter). 

8. Irdmdnucanurrantdti by Tiruvarankattamutanar. 

B. Collection and documentation of the sources for the proof texts 
fonnd in the following works : 

1. Itu (Ittinpramanatirattu). 

2. Tattvatraydm {Tattxatrayattinpramdfiatirattu). 

3. Srivacanabhusqnam {Srivacanabhusanapramaiiatirattu). / y 

(He also wrote independent works in pure Tamil, sucli as Upade - 
carattinamalai , Tiru\dymolinurranfati, and Artiprapantam, as well 
as one Samskrt work Yatirdjavimsati. He has one Manipravala 
independent work to his credit, Tiruvarddhonakramam, which is 
about the everyday worship at the home shrine.) Manavajama- 
munikal’s style is very simple and easy to understand; indeed, 
he was given the title, “ the crown jewel among those who ex¬ 
plain elaborately ” ( visadavdksikhamani ), due to his command 
of words and his ability to explain abstruse subjects clearly. His 
careful introductions to each treatise are a summary of pertinent 
details and his purpose for writing each composition. While his 
works certainly warrant detailed study, we shall confine ourselves 
to one discussion, which will simultaneously help to draw this 
whole topic to a conclusion. . We shall focus on his definition of 
vatsalya found in verses 24 and 25 of jnanasara by Arujajap- 
perumalemperumanar. In his Jndnasara Arulalapperumal- 
emperumanar offers two different definitions of vatsalya. In the 
first verse he states that though the individual has thousands of 
defects, the Lord will ignore them [because of His tender solicitude 
or vatsalya]. 127 In the second verse he says that the mother cow 
eats the filth of the new born calf. In the same manner, the Lord 
will accept the defects of the individual. 128 Thus this author who 


127 Srimatkrsnasamahvaya namo yamunasunave: yatkataksaikalaksyfinam 
stilabhah SrTdharah sada. 

GPP, p. IX. 
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is a contemporary of Ramanuja offers two contrary meanings, 
showing the elasticity of his commentary resulting from the desire 
to find different etymologies or different interpretations. When 
Periyavaccanpillai later wrote a commentary on the term vatsalya 
which appeared in the Gadyatrayam , he mentions only the second 
meaning given by Arulalapperumajemperumanar and says that 
vatsalya means that because of His affection towards the devotees, 
the Lord takes their faults ( dosas ) as good qualities (gunas) 120 
PiHailokacarya follows suit. While commenting on the same 
word in the same commentary, Vedantadesika accepts the first 
meaning given by Aru!a]apperuma!emperumanar and actively 
refutes the second meaning accepted by PeriyavaccanpiHai, for 
he says that vatsalya means that God ignores the dosas and does 
not accept them as gunas. 130 Finally, Manavalamamunikal makes 
a compromise between these two meanings, for he says that stanza 
24 in Jnanasara refers to sins committed after one takes refuge 
(sarandgati). The Lord will ignore such sins. Then Manavala- 
mamunikal states that stanza 25 refers to the sins committed 
before sarandgati , which the Lord accepts. Thus a clever combi¬ 
nation between the two conflicting interpretations is achieved. 131 

In this discussion of vatsalya we have traced the early 
openness of interpretation, then the conscious choice of one 
inteipretation as preferable, next the active refutation of such a 
preferred choice by a predecessor, and finally an attempted 
compromise. We do not wish to rehearse all the arguments for 
kainkarya, prapatti , or purusakara again, but a similar movement 
might be noted, although we cannot attribute to Manavalama¬ 
munikal the general role of a compromiser. He is first and fore¬ 
most a disciple of PiJJailokacarya, and generally follows his 
Master's interpretation. 

The issue of the development of doctrine again must be dis¬ 
cussed now that we have traced the contribution of the sam - 


120 Vatsalya—tap premattale asritagatamana dosamum gunamayat tojrukai. 
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praddyagranthas , i.e., the rahasyagranthas and the “Independent 
works”. Let us summarize our findings: 

(1) There was the continuity of a legacy from the_ Alvars 
through Yamuna and Ramanuja to the later Acaryas. 

(2) Refinement of explanation had been honoured and 
encouraged in the tradition. We should point out that 
because most of the Acaryas lived at Srlrangam this 
place became the intellectual centre of ^rwaisnavism. 
One must visualise the context—the discourses by 
Acaryas in the temple mantapam , the daily casual 
meetings of Acaryas sitting under the shade of a tree, 
when they reflected on different verses in the Ndlayiram 
or tried to refine philosophical points. An under¬ 
standing of the oral tradition of the sampraddya is 
essential for understanding the nature of Manipravala 
literature. 

(3) But even in these vital conversations where opinions 
were heard and debated, there arose some differences 
of such magnitude that they could not simply be 
ignored. 

(4) Consequently, there were differences of interpretation 
on key issues—especially between Pillailokacarya and 
Vedantadesika. 

Such differences never erupted into a split in the sampraddya 
between the 12th and 15th centuries because of the respect for 
the guruparampara succession. The continuity, in this sense, 
was determined by the honour given to the successive Acaryas. 
But the Acaryas all acknowledged that they belonged to the Rama¬ 
nuja darsana (view). Consequently, the Acaryas acknowledged 
the general outlines of the school. (Hence the legacy based on 
the general content of Visistadvaita was understood; it was only 
the refinement of that general outline which was debated .) Vedanta- 
deSika, for instance, never saw himself as outside the sampraddya . 
He himself said: 

“ There is no contradiction in meaning among the disciples 
of bhasyakarasampradaya {i.e., the succession from Rama¬ 
nuja). The difference is only in arranging the prose order. 
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Though the practice of ritual (acara) may differ from place 
to place, time to time, and stage to stage, that difference 
is allowed by the Sastra. The crime of the thief is usually 
attributed to the dead man; in the same manner the people 
who are not intelligent enough, if they obtain approval 
for their interpretation, that is their defect, not [the defect]; 
of the scripture ”. 132 

Thus Vedantadesika is of the opinion that the scripture contains 
one meaning: there are no contradictions in the scriptures, although 
men of lesser intelligence may make it appear so. Therefore, we 
surmise that there was considerable freedom of interpretation 
within the general position of the school, especially in the early 
period, although by the time of Pijlailokacarya and Vedantadesika 
differences of opinion were beginning to crystallize. As we have 
seen, Pillailokacarya said that Sri was the highest among the souls 
(cetanas), while Vedantadesika said Sri had the same ontological 
status as the Lord. Pillailokacarya said the fault of the individual 
(dosa) was a gutia for the Lord, while Vedantadesika said the 
Lord ignores the defects of the individual. Pillailokacarya said 
the grace of God was spontaneous, but Vedantadesika declared 
that man must show some eagerness. Pillailokacarya held that 
anyone might be an Acarya if he had devotion and learning, but 
Vedantadesika insisted that only Brahmins should be qualified 
for such a position. Pillailokacarya was willing to ignore the 
regulations of xarnasramadharma if they conflicted with kainkarya 
but Vedantadesika strictly adhered to xarnasramadharma. Many 
such differences could be pointed out between these two Acaryas. 
Although the gulf was incipient in the 14th century, it took another 
few centuries to be formally acknowledged. 

In the 18th century the administration of the temples (based 
on Srirangam as a model) was under the control of eight heredi¬ 
tary authorities (< astadiggajas ) who had been established by Mana- 
vajamamunikah Consequently, the guruparampara succession for 
these seats was traced through ManavalamamunikaJ back to 
Pillailokacarya, to Periyavaccanpillai, Vatakkuttimvltippillai, 
Nanjiyar, Nampiflai, Bhattar and Piflan. However, those Sri- 
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vaisnavas who traced their guniparampard through Vedantadesika 
and Vatsyavaradaguru (Vedantadesika's Acarya) did not have 
temple administrations under their control, although they desired 
this office. Consequently, there was some agitation among them 
to secure this privilege. At that time, to strengthen their sense 
of difference from the other guruparampard, they began to cull 
out the philosophical positions of Vedantadesika that differed from 
those of Pijlailokacarya. We think that this activity led to the 
sense of a sejparate schoo l and the crystallization of doctrine, for 
now ThenT^was a religio-political movemen t based on difference 
and a struggle for power. We can legitimately speak of 
the Tenkalai and the Vatakalai as two distinct schools from this 
period. Now at this time there was also a tremendous spurt of 
writing in the Vedantadesika sampraddya to document the distinct 
philosophy of the school, to furnish commentaries for Vedanta- 
desika’s rahasyas (as Manavalamamunikal had previously done 
for Pijlailokacarya’s works), and to write commentaries on the 
hymns of the Alvars to reflect their doctrine. (While they accepted 
Pijlao’s commentary, they ignored those written by Vatak- 
kuttiruvItippiHai, Periyavaccanpijjai, and others, because of differ¬ 
ing interpretations.) Therefore, w'e may conclude that a struggle 
for temple administration led to the self-consciousness cf different 
sampraddya views, to a development of doctrine, and finally to 
a new literature to rationalize this activity. If Vedantadesika 
paid homage to Rdmanujasampradaya , his followers paid homage 
first to Veddntadesikasampradaya. 

What once was enjoyable conversation shared under the 
tree in places like Srlrangam became argument to defeat the 
opponent. Unfortunately, it split 44 the family ”, 

Thus two schools, two doctrines—a legacy shared but severed. 
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The earliest reference to Manipravala is found in the commentary called 
Jayadhavala written in Sarpskrt by Jinasena (837 A,D.) on the Jain work 
Sadkhandagama. In it, he says that the work had been written in Manipravala 
style—a mixture of Saipskft and Prakrt, implying thereby that the Mani¬ 
pravaja style consists of a mixture of Samskrt and Prakrt words. 

Abhinavagupta (11th century A.D.) in his commentary on Baharata’s 
Natya £astra refers to Bharata’s contention that natya can be staged in a 
language formed as a mixture of Saipskrt and the local language. He com¬ 
pares this style with the Manipravaja style prevalent in South India. He 
further says that in Kashmir, this style is known as sdttakulam—z mixture 
of Sarpskrt and the (local) Kashmiri languages. 

Now we shall turn to the study of Manipravala styles in Dravidian 
languages as this study is essential for a correct understanding of the term 
Manipravaja in Tamil. 


Manipravala style in Malayalam: 

First, we shall take the Manipravaja style in Malayalam as that language 
is not only rich in original works composed entirely in Manipravala style but 
also contains an independent grammar on the Manipravaja style. During 
the time of the Perumaj dynasty in Kerala, Tami] dwindled in importance 
among the populace there and Samskrt began to increase in popularity. In 
that period, dance dramas called kuttukurfyaifarn were very popular amongst 
the masses. The language of these dance dramas was a free mixture of Samskrt 
and Malayalam which can be said to be the origin of the Manipravaja style 
in Malayalam. 

In that same period, apart from these dance dramas there were purdtia- 
pravacana (exposition of the scriptures) vedantaviedra (philosophical dis¬ 
cussion among scholars) vidvdnka/kutfam (meeting of scholars), kavijnarkal - 
kuttam (meeting of poets), etc. In all these Samskrt was freely used along 
with Tamil. In this period, independent works also in the Manipravala style 
began to be composed. It is interesting to note that works in the Manipravaja 
style in Malayalam were written mostly in poetry. P. K. Parameswaran Nair 
in his History of Malayalam Literature y pp. 18-19, says: 

While Chentami! was encouraged by the Chera kings and Sanskrit 
was upheld by the Nambutiris, Malayalam, the spoken tongue of the 
common people, was left severely alone. If, therefore, the vernacular 
did not develop fast enough into a literary language, the reason must 
be sought for in the neglect it suffered at the hands of the higher-ups 
in society, the custodians of literature. But it had that innate vitality 
which, given the necessary incentive and patterns to emulate, could 


This appendix is based on “ Manipravaja Bha$a ” by Dr. T. Kodanda 
Ramayya, which appeared in Bharatd, 49:12 (1972). pp. 26-35, and 50:1 
(1973), pp. 33-42. 
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burst forth into a literary medium . . . The coalescence of the two 
languages went on over the centuries and eventually the resultant 
medium was put to literary purposes also. 

Though it is not possible to state the exact date when works in Malayajam 
an tl* Macupravaja style began to be written, there are indications that the 
iirst worfc written in that style in Malayajam was a comedy play written by 
_a pod called Dolan who was in the court of the king KulaSekharaperumaj 
in the century A.D. 

As the literature in Mariiprava|a style grew in Malayajam, an independent 
granmar on Manipravala style called Lilatilakam came to be written. The 
period of this work is said to be the fourteenth century A.D. From a perusal 
of the na_mes of the works quoted as references in the Lilatilakam , one might 
-conclude that the Manipravala style had come into prominence in Malayajam 
four or five centuries earlier. Notable among the references quoted in Lilati¬ 
lakam are those from the works entitled Devatdstuti , Rajaprasapika , Sthala- 
mdhatmyam , Prakrticitra , Sandekakavya , Parvabhivarnana , etc. 

Uldrilakam classifies the Manipravala style into nine types. It further 
gives the kind of words that should be used in Manipravaja. It says that 
only such Malayalam words as are used by the three higher varnas —Ksatriya, 
Brahmin and Vaij>ya—should be used and that so far as Samskrt is concerned, 
■only such, words as are easily intelligible to the ordinary reader should be used. 
Lilatilakam further stipulates that the works written with Samskrt and Malaya- 
lam words ( i.e . Manipravala style) should appear to the reader as having been 
writlai o-nly in Malayajam and should never give the impression that they 
had been written in Samskrt. 

Based on this classification, the Manipravaja works in Malayajam have 
been classified into three categories: 

(a) XJttama —wherein the Malayajam words used number more than 
the Samskrt ones. 

(A) Madhyama —wherein the Malayajam and the Samskrt words are 
equal in number. 

(r) Adhama— wherein the Samskrt words have a predominance over 
the Malayajam ones. 

The authors of the works in Manipravaja style in Malayajam had adopted the 
Samskrt metre rather than the Malayajam metre in composing their works. 

In the same way, when writing the prose portion in Campukavya (a mix¬ 
ture of prose and poetry), the authors had applied the poetical tarangim metre 
to the prose portion of the work. 

In essence, Lilatilakam says that the Manipravaja style is a happy fusion 
of tte Malayajam and the Samskrt languages, written with a view to appeal 
to the literati. 
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LilatHakam , while defining and discussing the Manipravaja style, also 
defines another literary style called Paftu. Just as in the Mapipravaja style 
the Paffu also has a large mixture of Saipskrt and Malayajam words. But 
the essential point to note is that Paftu is lyrical in composition and is meant 
to be sung. In it, the composition adopts more often the Tamilian rhymes 
and metres than the Samskrt forms. Saipskrt words are also written with their 
forms adapted to Malayajam. 

In conclusion, the main features of the Manipravaja style in Malayajam 
are the use of Saipskrt words with Sarpskrt endings and suffixes and the use 
of Malayajam words with Saipskrt endings and suffixes. 


Maniprvaja style in Kannada: 

There are two styles of writing in the Kannada language: (a) kaviraja 
paddhati and (b) dekl paddhati. Kaviraja paddhati adopted a style in which 
Samskrt words predominated over Kannada words and deii paddhati gave 
prominence to Kannada words rather than Saipskrt words. 

The kaviraja paddhati style of writing was very popular. In about 1005 
A.D., Par£vanathakavi in his Pdrkvanathapurana refers to a work called Rupa- 
stavana by Agalakavi, a Jain poet and says that it had been written in Mani- 
pravaja in praise of Jinanatha. 

We have only one book by Agalakavi available at present by the name 
of Candraprabhapurana written in the style of campukavya —a mixture of 
prose and poetry. There are conflicting opinions as to whether Agalakavi 
wrote his Rupastavana as an independent work or whether it formed part of 
his work Candraprabhapurana . This is an unsolved question since the ori¬ 
ginal editors of the work Candraprabhapurana had rejected as defective nine 
stanzas from this work. The editors had not specified what were the defects 
which caused them to reject these stanzas. In the absence of these portions 
one cannot come to a definite conclusion whether the rejected portions were 
in Maniprava|a or not. One reason for thinking that the rejected portions, 
could be the missing Rupastavana is that the Jain poets were in the habit of 
entitling their works stavanas (eulogies) and even in the work Candraprabha- 
purdna are found many stavanas couched in this style. Therefore there are 
no samples available now of the Manipravaja style of writing in Kannacja and 
the only reference to such kind of writing is that found in the Parkvanatha- 
purdna by Par^vanathakavi. 

Mere mixture of Sarpskrt words and Kannada words cannot be called 
Manipravaja, because, if one were to do so, the whole of Kannada literature 
should be called Manipravala. Kannada draws heavily upon the store of 
Sarpskrt words and there is free interplay of Samskrt and Kannada words 
in the Kannada literature. Anyway, no one, including the Kannada speaking 
people, calls such a writing Manipravaja. 


7 
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Manipravaja style in Telugu : 

Narayanabhatta, a classmate of Nannayya who was considered to be a 
great Telugu poet, was a great scholar in Kannada too and composed a number 
of stanzas in Kannada. 

Just as in Kannada, there were two styles of writing in Telugu, under 
the names: 

(a) Marga paddhati and 

(b) Deki paddhati 

The former favoured the use of Sarpskrt words in its writing and the latter 
the use of Telugu words. 

Nannayya adopted the marga paddhati when he composed his Maha- 
bharata in Telugu. He was the first poet to use Sarpskrt words with Saipskj-t 
declensions and even the conjugation of Sarpskrt verbs. Nannayya looked 
with contempt on the deki style of writing in which Telugu words predomi¬ 
nated. He favoured the marga paddhati as can be seen from his writings. 

Whereas Nannayya favoured the marga paddhati style of writing, poets 
like Nannecoda favoured the deki style of writing in which Telugu words re¬ 
ceived prominence over Samskft words. The movement in favour of the deki 
style of writing not only started among the poets but also got the support of 
the Calukya kings. This is seen from the inscriptions that had been carved 
in Calukya times. 

Though Nannayya favoured the marga paddhati in which Sarpskrt suffixes 
predominated, he never gave it the appellation Manipravaja. The earliest 
time when the word Manipravaja appears in Telugu literature was in the 
thirteenth century. Palkuriki Somanathasarma in his Bfddhibhakataka com¬ 
posed six stanzas using Samskrt words with both Sarpskrt and Telugu end¬ 
ings, followed by one stanza using Sarpskrt, Telugu and Tamil words, another 
stanza using Samskrt, Telugu and Marathi words. He called each stanza a 
Manipravaja composition. This is strange, as this is contrary to any known 
definition of Manipravaja and certainly far from that given in Lildtilakam 
in Malayajam. 

Some scholars erroneously tend to think that there is more than one 
form of Manipravaja and that even Palkuriki Somanathasarma was adept in 
handling all three. For instance Pandita VangQru Subba Rao in his Sataka - 
kavicaritram says that Somanathasarma had written three forms of Marii- 
pravaja—(a) arudhamanipravafamu , (b) vagdeyamanipravalamu and (c) gudha - 
manipravalamu in his Rjadhibhakataka and had quoted extracts from that 
work in support of his statement. But a closer study of these samples shows 
that they do not differ essentially and that the epithets arudu y vdgdeya and guda 
are used only to indicate the nature of these stanzas: guda means ‘with’; 
vdgdeya is a vocative form indicating the excellence of the previous sentence, 
and arudu means rare or beautiful and refers to a particular sentence. 
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From the above, it will be seen that the Manipravaja style in Telugu 
consisted of such writings as those which used predominantly Sarpskrt words 
with Sarpskft endings. No actual reference to the Manipravaja style is avai¬ 
lable in Telugu literature apart from that already mentioned above, i.e. the 
reference found in Rfddhiba&faka. Apart from that, today, we have only a 
few unconnected and independent stanzas by anonymous authors in Mani- 
pravaja style in Telugu. 
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The Srivaisnava Acaryas developed their own style of Manipravala prose. 
In this note wish to summarize the important variations of style found among 
the Acaryas, and briefly mention how Manipravala was written in the palm 
leaf manuscripts and later printed in books. 

As we have previously noted, Manipravala is the Tamil prose which freely 
mixes Samskrt and Tamil words. How these words wete mixed and in what 
form they were used differed from writer to writer according to his own 
scholarship and capacity to essay a different style. For example, Pijjap, 
the first £rivai$nava to use the Maniprava]a prose used long compound 
sentences; when he uses Sarpskrt words, he provides Tami] endings. Next, 
Nanjiyar avoided long compound sentences in favour of simple sentences. 
Vatakkuttiruvltipfllai and Periyavaccanpnjai use more Tamil vocabulary (the 
ratio was about 2:1), while Piflailokacarya, the next Manipravaja writer, used 
still more Tami] vocabulary (3:1) and introduced the sutra style into Mani¬ 
pravala prose. Vedantadeiika reverted to a Sarpskrt dominated Tamil prose 
(3:2) although he also wrote works in pure Tamil (as well as in Samskrt). 
Ajakiyamanavalaperumalnayanar’s Manipravala is largely Tamil (4:1) and 
difficult prose, whereas Manavalamamunikal who came after him used the 
simplest prose style of all the Acaryas. Thus we find considerable variation 
in the style of Manipravaja. We offer the following samples of the prose 
style of our Manipravala authors. 

Arayirappati : (10:2:11) 

Priyatamarkalukku priyatamaikal bhogyamamapole lirunattilujjarkkum 
ittiruvaymojivallar bhogyamavarenkirar. (Skt. 4: Ta. 2) 

Onpatinayirappati : (10:2:11) 

mutivillata pukajaiyufaiyanayt tiruvanantapurattile 
sannihitaoaoa jagat karanabhutapurusanai samrddhamaoa 
tirunakariyaiyutaiya Alvar arulicceyta, ayiram tiruvay- 
moliyilum. (Skt. 3: Ta. 5) 

Muppaltarayirappal i : (10:1:11) 

Parama padattai vittu tiruvanantapurattile vantu 
a6ritarkkakak kanvalarntaru|ukaiyale pukalukku 
orumutivillai yayittu avarukku. (Skt. 2: Ta. 4) 

Piljailokacarya's 3rfvacana Bhutan am: (4:391) 

Palaiyataka natuvatu vi|aivataypporum kselrattile 
utirimulaittu phalaparyantamapole, ivailannajaiye 
vifaiyumpatiyayirru bhakliyujavan palam pupattai 
srstitta katlajai. (Skt. 4: Ta. 9) 
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Vedantadesika’s Rahasyatrayasara: (Vol. I, p. 31.) 

ittale sarvattiQUtaiyavum sattaQuvrttirupaiyaoa 
sthitiyum isvarechadhmaiyaoapatiyale sarvaraum 
isvarasanklpasritam eoru collukiratu (Skt. 4: Ta. 4) 

Next wc wish to point out that Maniprava|a was generally written in 
Tamil, script with grantha characters for those sounds which are not found 
in Tamil, or else it was completely written in Telugu script with the addition 
of the Tamil characters for the two sounds peculiai to Tamil: 1 (Lp) and r (p). 
When Tamil script was used, often the direct Sarpskrt quotations were com¬ 
pletely written in grantha characters. Or if a Saipskpt technical teim or un¬ 
familiar word was used, it too appeared in grantha . With Sarpskrt vocabulary 
that was commonly used in Tamil, we find just that the Sarpskrt sounds may 
appear in grantha characters, although often the word itself may have been 
in such common use that it was given a Tamil form and written completely 
with Tamil characters. When printing replaced the hand-written manuscripts, 
the Tamil script with the addition of grantha characters, as we have just des¬ 
cribed, was used as was Telugu script. Telugu script was known to many 
Tamilians as Telugu was a neighbouring Dravidian language and had the 
advantage over Tamil script of containing characters for the Samskft sounds 
We offer two examples of the printing of Manipravaja literature. (See the two 
following pages.) 

After the use of Manipravaja in inscriptions, the prose of the Srlvai$nava 
Acaryas provides one of the main literatures to study the development of this 
style. Vai$nava Manipravaja contains special verbs, special combinations of 
words, unique phrases, and proverbs whose study so far has been ignored 
yet demands attention if the study of this prose form is to be complete. Un¬ 
fortunately, this topic was outside the scope of our present study, but we en¬ 
courage its investigation because of its historic value. Finally, we might point 
out that Manipravaja is still used today in the orthodox Vaisnava families of 
Tamijnatu, especially in invitations, letters, etc. 


M—7a 
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Parandarahasyam of Periyavaccan Pillai printed in Telugu Script in 
the year 1911. 
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Tanicaramam of Pillailokacarya printed in Tamil Script with mixture 
of Orantha Script in the year 1911 
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kannittampu , 68 
kanfane , 80 
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fcn-m/u, 119, 157 
karmayoga , 100, 131, 153 
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Kauravas, 45 
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Kaka, 150 
Kakasura, 126 
Kfl/fl, 136, 143 

25, 27, 120, 121, 130, 131 
kdrtayukakati , 148 
ka$dya 7 67 
kafhinya , 118 
Kaveri, 69, 86, 146 
ketfiranki , 71 
kevalas , 131 
kitantavaru, 75 
Kitampiyaccan, 19, 34 
kitaram , 161 
kolaiyilveyyd, 60 
kotifal, 146 
kontalvannanai , 86 
kottaiy&ka , 62 
Kovala, 148 
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kppdy 134 

Kr?n a , 5, 7, 38,39,45, 62,68, 73, 77, 82, 
83,87, 104,127, 136, 148, 155 
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Kr?navatara, 81, 82 
i ugadharma, \ 4 8 
K?Irabdhi, 6 
Kulacekarajvar, 7, 17, 18 
kulak 76 

Kulasekharaalvar, 16, 83, 84 
kumkimiy 37, 39 
Kumarilabhatta, 47 
Kuntikai, 87 
Kurukesa, 61 
Kuruku, 19 
Kurukur, 16 
Kuruntokai, 71, 75 
Kutantai, 14 
kuraikki[anku , 66 
Kuratlalvao, 65, 121, 123 
Kuresa, 65, 89,90, 101 
X'i//-i , e//ro//m/o/f7onrG/frc7A:dpcrn. 82 
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Laksmana, 52 
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113, 115, 118, 122, 125. 126, 131, 134, 
139, 149, 150, 151, 155 
Lak9mTtantra, 152, 154 
Lanka, 29, 59,76, 135 
hkaparigraha, 121 
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Madhurakavihrdayam, 145 
Madhurakaviyajvar, 67, 85 
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mahy 126 

Mahabharata, 38,45, 115, 134, 136, 154 
Mahabhasya, 47 
Mahapurana, 36 
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mamakdra , 55, 126 
mat ms, 64 

Manava|aniamunika!, 37, 47, 50, 56, 86, 
125, 133, 140, 156, 159, 161, 162, 163, 
165, 166 
manfapam , 164 
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mantira , 7, 8 
mantra , 7, 121, 158 
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Manusmni' 147 
Marai, 15, 19 
/rmftf, 13 
ma(al t 62, 63 
mata/erutal , 75 
matas, 148 
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Matsyapurana, 26 
Maiurakavi, 89 
Maturakaviyalvar, 8, 14. 43 
Mahatmya, 142 
Manikkamalai. 116, 120, 123 
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mdyd, 110 
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mok$a, 25, 27, 96, 99, 125, 151 

mokjasddhana, 99 

mttkfas , 129 

mu/ari, 66 

1, 37, 120, 121, 122, 125 
Mumuk$uppa<Ji, 50 
Mumuk$uppati, 125, 126, 127. 140 
mumukfus , 129 
mnnivahambhdgam , 84, 142 
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Nappipoai, 35 
Nara, 158 

Narasimhavatara. 150 
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Nacciyaramma, 77 

Nacciyartirumoli. 59 

Nagapattanam, 11 

ndgara, 147 

Nalatiyar, 83 

Nalayiram, 4, 164 
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ndna, 76 

ndnakkaritnkulal, 76 
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nara, 105, 126 
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Narflyaniya, 105, 125, 126 
ntirayanaya, 66, 104, 126 
na viponpak li l a / » 76 
nay oka t 25 

nayakanayakibhara, 25, 27, 52 
jiaHfcf* 26,71,84 
Nayaoaraccaopi(jai, 2 
ni(t£reyasa, 23 
Nikamana, 124 
Nikamanapati, 124 
Nikamanappafi, 116 
nik$epa t 152 
nirvdhaka, 11 8 
nifyasy 129, 131 
Hityatvatriy 147 
/idy, 74 

nuntampuy 68 

nuh 6 
/ryorff, 152 
ny&yay 47 
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O/n, 66 

Oopatioayirappati, 2, 26, 67, 68, 103 
orucalaiman&kkary 9 
orukaL 87 

P 

paccaiyakkukai , 134 
Padmoitarapurana, 155 
paUanUty 144 
paheatnavarna , 36 
paiicasarpskara . 10 
para, 131, 147 
Parama, 100 
paramacetana, 119 
Paramapadam, 129 
Paramapadasopanani, 142 
Paramasamhita, 111 
Paramatabhngam, 142, 146. 148 
Paranta, 140 

Parantarahasyajn. 116. 119. 123 


parasrarupQy 129 
para/va, 21 

paratvavirodhi . 130, 132 
ParaAkusadasa, 14 
ParaAkusanampi, 89 
Parasara, 12 

Parasarabhatta, 47, 65, 66 

Parasarabhattar, 80, 81,91, 106, 118 

paririfima, 147 

paripiirna, 93 

Patanjali, 47 

per/, 125 

paffar y 89 
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phahy 107, 136, 137 
Pradhanam, 145 
Pradhanasatakam, 145 
prakara, 136 
prakarasy 137 
pramtinani, 145 
prameyaniy 145 
Prameyasaram, 162 
prapadyasva , 106 
prapannariy 138, 151, 154 
prapannas, 134, 137, 149 
Prapannamrtam, 160 
prapaitL 2, 44,46, 66, 77, 95, 96, 97, 98, 
99, 100, 102, 106, 108, 109, 112, 116, 
119,120, 121, 123,130, 131,132, 133, 
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Prave^a, 3J 
prayojanavisefa, 149 
Pacurappati Ramayana, 3 
Pacurappatiramayanam. 116 
pafeytamiL 89 

paleytamilaricaikararpattar , 89 
PalikaivalippiMai, 34 
p&ficardtra, 11], 148 
ptificardtr&gamasy 18. 13 
Pancaralric, 147 
Pandavas, 45 
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Parujya, 161 
Panini, 47 

pdratantrya, 119, 134, 135, 136, 137 
parkatal, 6 
Patiyalairu van, 68 
pdvanai, 98 
pdyiram, 9 
Periyanampi, 36 
Periyatirumoli, 29, 80, 81, 110 
Periyatirumutiya|aivu, 101, 159, 160 
Periyatiruvantati, 42 
Periyalvar, 6,12, 67, 81, 87, 89,103,162 
Periyalvartirumoli, 86, 87, 162 
Peryavaccaopijlai, 2, 3, 5, 11, 17, 27, 28, 
29, 43, 47, 48, 59, 69, 77, 78, 80, 81, 
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Perumajtirumoli, 7, 83, 84 
Peruntevaoar, 40 
pgrttumarre , 76 
pirariv&lar, 68 
Pey, 67 
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50, 51, 52, 53, 54, 57, 58, 61, 70, 85, 
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137, 138, 139, 340, 141, 151, 154, 156, 
157, 160, 161, 163, 164, 165, 166 
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PiHao. 17, 18,41,42, 48,49, 60,61,62, 
63, 64, 67, 68, 69, 88, 90, 93, 97, 137, 
152, 165, 166 

Piopajakiyaperumaljiyar, 11, 12, 156, 
159, 160, 161 

Piratti, 118, 122, 123, 150 
porai, 118 
Poykai, 67 
pratio, 64 
prapaka, 107 
prap/a, 107 
prapfivirodha , 107 
praptivirodhi , 130, 133 


prdpya , 107, 120 
prayascitta . 152 
punaltarupunarcci , 75 
punnai, 73 
Purana, 12 

Puranas, 21, 28, 29, 146, 147 
Puranic, 58 
purusa, 150 

puru§akara, 2, 66, 95, 96, 97, 98, 100, 
102, 103, 108, 109, 117, 118, 119, 120, 
122, 123. 133, 134,136,149.150,151, 

158.163 

purusakdratva 136 
puru$drlha , 149 
puru^arthasvarupa , 130 
puru$arthavirodhi , 130, 132 
punifottama, 118 
Put am, 67 
puttarupunarcci . 74 
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rahasya , 106 
rahasyagrantha , 127, 131 
rahasyagranthasy 1, 2, 3, 46. 70, 84, 85, 
95, 96, 97, 98, 102, 103, 104, 106, 107, 
108, 109, 116, 123, 124, 141, 142. 155, 

156.164 

Rahasyamatrukai, 143 
Rahasyanavanitam, 143 
Rahasyaratnavali, 144 
Rahasyaralnavalihrdayam, 54, 144, I52» 
154 

rahasyas , 4, 10, 37, 85, 94, 95, 104, 107, 
108, 125, 127, 140, 142, 143, 144, 148^ 
149, 157, 159, 166 
Rahasyasamdesam, 143 
Rahasyasamdesavivaranam, 143 
Rahasyas ikhamani, 142, 144, 155 
rahasyatraya , 1, 37, 104, 108, 116, 124, 
140,143, 161 

Rahasyalrayacujakam, 144 
Rahasyatrayadipika, 116,124 
Rahasyatrayasaram, 142,149, 153 
Rahasyalravavivaranam, 116, 124 
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Rahasyapadavf, 143 
rajas, 143, 147, 148 
Ranganatha, 19, 28, 146 
rasa , 22 
rasas , 23, 92 
rfiga* 19 
Rajendra, 16 
rak$asas , 52, 80 
rak?asis, 118 

Rama, 29, 33, 36, 52, 59, 79, 80, 81,99, 
102, 115, 116, 126, 135, 153, 155 
Ramanuja, 1, 2, 10, 11, 12, 16, 17, 18* 
19, 20, 34, 36, 44, 53, 54, 61,63, 64, 
65, 67, 72, 88, 89, 90, 91, 92, 93, 95, 
96, 97, 98, 99, 100, 101, 102, 103, 104, 
105, 106, 109, 112, 113, 114, 121, 127, 
141, 153, 163, 164 
Ramanujasampradaya, 166 
Ramavatara, 81, 150 
Ramayana, 40, 52, 59, 99, 102, 107, 115» 
116,118, 122,126, 134, 135, 136, 152, 
153 

Ramayana paramasloka, 155 

Ramayanam, 75 

Ramayana sloka, 116 

Ravana, 29, 32, 33, 59, 76, 118, 135 

Rgveda, 22 

*k,6, 30, 80, 125 

R?is, 13, 111 

rsis, 41,45, 52, 158 

rupa, 94 

S 

sahakdri , 132 

Sakalapramanatatparyam, 116, 124 
samgati , 24 

Sampraddya, 46, 161, 164, 166 
sampraddyagranthas , 1 , 2, 3, 4, 40, 163 
sarpsara , 54, 123, 129, 146 
sarpskrata dravidavedasukta, 19 
Sannyasi, 85 
sanyasitij 67 
s ami yds iris, 36 
Sapiakatai, 125 


sarvagandhah sanarasafr, 92 
sarvadhikdriyogya, 24 
satkdryav&da, 64 
Sddhand , 4, 130, 131 
Sama, 6, 30, 80, 125 
Samaveda, 22 
Savilrl, 121 
Sinequaanon, 71 

Sita, 29, 33, 52, 59, 115, 116, 118, 126, 
134, 135, 136, 150 
smrti y 18, 102, 146 
stotra , 111, M2 

Stotraraina, 10,12, 16,17,100,101 109 
110,144 
sforras, 111 
Stupa, 11 
Subalopani$ad, 41 
surra, 12,124,136 

surras, 13,47, JII, 125, 126, 133, 136 

svarupa , 90, 94 

svarupavydpti, 90 

svasvarupa , 329, 131 

svasvarupam , 125 

svasvarupavirodhi , 130 

svatantra , 103 

svdtantrya , 122 

Syllables, 4, 104 

Sathkara, 13,47 

sarana, 100 

Sarandgati, 96,103, 126, 144, 152, 153 
163 

Saranagatigadya, 96, 97, 99, 100, 103, 
113,114,153 
saranagati&dstra, 102 
sarandgatiiattuava , 113 
Saranya, 100 
§aranya, 123 
sarirasariribhdva, 96, 102 
Sathokopa, 12, 15, 19, 20, 23, 24, 25 
Sathajit, 22, 24 
Satharya, 23 
Satrughna, 99 
sdkhds, 15, 22 
s&rirakartha , 22 

sastras, 6, 13, 23, 33, 37, 39, 61, 65, 66 
85, 100,117,123,141 
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Sastric, 118 
sesa , 122 

sefatva , 119, 136, 137 
sitfacara, 117 
s iff as, 117 

titya, 120, 121, 122, 123, 149 
Sloka, 104, 115, 116 
& tokos, 116 
srayate, 117 
sravayati, 117 
Sriyahppatipati, 93 

Sri, 4*6, 47, 100, 103, 105, 110, 114, 117, 
118, 121, 133, 150, 151, 158, 165 
§ribha$ya, 72, 99, 102, 113 
srlgunaratnakoia, 118 
Srlfo-friyah, 110 
srirnan nardyanacaranau, 105 
srimat , 149 

Srirangam, 7, 11, 16, 19, 28, 35, 36, 66, 
67, 69, 70, 77, 90, 124, 142, 146, 164, 
165, 166 

Srirajigarajastava, 19, 115 
Srisaitesa, 87 

Srivacanabhusanam, 133, 137 
&rivi$nupuiana, 115 
sru , 117 
srupoti » 117 
Sruiaprakasika, 72 

sruti , 1,4, 18, 21,37, 41,44, 48, 66, 146, 
150 

i/7*> 1 1 7 
Sudra, 25 
Sudras, 37, 38, 151 
§Qnyavadin, 42 
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tadiyar, 31 
tadiyasefat vain , 3 2 

tamarkalkuttamendlnmvdykkanankatke, 

32 

143, 147, 148 
Tamil nadu, 25 
Tamilnaju, 29 


Taoislokam, 115 

taniyan , 9, 10, 11, 15, 17, 20, 160 

taniyans, 8, 9, 10, 11, 14, 15, 19 

tattva , 147 

/a//vam<7j/, 99 

Tattvatraya, 37,128 

Tattvatryaculakam, 144 

Tattvamalrukai, 143 

Tattvanavanltam, 143 

Tattvapadavi, 143 

Tattvaratnavall, 143 

Tati varatnavaliprat ipadyasamgraham, 

143 

tativas, 37, 94,95,96, 107, 108, 123, 127, 
129,143, 146,148 
Tattvasarpdesam, 143 
Taltvasikhamani, 144 
tattvatraya , 2, 142, 143, 144 
Tattvatrayam, 129, 161, 162 
TattvatrayattiopramanattiraHu, 162 
tantonri , 20 
tapa , 23 

Teokalai, 40, 46, 95, 166 
Teokurukur, 15 
Teoporunal, 15 
terrankotfai , 56 
fettaruntiyal , 16 
Talaranpan, 161 
Tikalakitantao* 161 
tint, 110 

Tirukkannapuram, 35 
Tirukkura], 71, 75, 83, 123 
Tirukkurakaippiraopi|!ao, 5, 42, 47, 61 
Tirumamaka], 133 
Tirumarikai, 12 
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Tirumalaiyalvar, 87 
Tirumalaiyantap, 17, 18,92 
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Tirunavifutayapirao, 161 

Tirunetuntantakam, 8, 27, 65, 66 
Tiruppadiyam, 16 
Tiruppallanfu, 67, 81 
tiruppalfi ye/ucci, 16 

Tiruppanajvar, 29, 84, 85, 86, 89, 141, 
146 

Tiruppavai, 67, 82, 85 
Tiruvalutinatu, 15 
Tiruvantati, 6, 24 
Tiruvaradkaperumalaraiyar, 89 
TiruvaraAkattamu tapir, 162 
Tiruvaciriyam, 24, 42 
Tiruvaradhanakramam, 162 
Tiruvaymoli, 15, 16, 17, 18, 19, 20, 21, 
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Tiruvaymolinurrantati, 162 
TiruvayamoJippi]|ai, 47, 86, 87 
Tiruvejukkurririkkai, 17 
Tiruviruttam, 24, 42, 72, 77, 112 
tiruvukkum tiruvakiya celva> 110 
Tojappar, 69 
Tolkappiyam, 9, 47 
toluvan , 68 

Tontaratippotiyalvar, 28, 82 
Totadri-Ammal, 141 
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tu[ay, 66 
tyaga , 152 
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25, 30, 39, 40, 43, 44, 46, 47, 61, 72, 
88, 93, 97, 102, 108, 109, 156 
idan , 42, 64 

. upade&a, 10, 121, 132, 136 
Upadesaratnamalai, 133, 159, 160 
Upadecaraltioamalai, 162 
Upakarasangraham, 145 


Upakarasmrti, 116, 124 
updngas , 42, 43 

updya , 23, 119, 120, 131, 132, 133, 136, 
137 

updyas , 132, 137 
upayasvarupa , 130 
updyavirodhi , 130 
upeya, 119 
ufonpotal, 60 
Uttaramerur, 16 
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ufal t 84 
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Vadakalai, 61 
Vaidikas, 120 
vaidikagresara , 120. 

Vaikuntha, 52. 56, 114, 138, 144 
Vaikunthagadya, 12, 114 
vaippu , 74 
vairagya , 137 
Vakulabharana Dasar, 56 
Vakujabhirama, 17 
vajartta , 19 

Vartkipurattunampi, 43, 44 
vannan , 86 
■ Varadaraja, 69 
Varaha, 155 

Varaha caramasloka, 155 
varahacararnaflokam , 144 
Varahapurana, 107, 115, 144 
varahavatara , 48, 66 
varaiyenofeyar/an/y 81 
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varndsrama , 157 
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Varnasramadharma, 45 
varndsramanusfhatuty 3 6 
vntacol, 8 , 29 
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Vatakalai, 40,46, 95,166 
Vatakkutiruviti, 70 
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vafavirifcafam, 29 
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Vedas, 6, 13, 15, 17, 24, 25, 27, 28, 29, 
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vilakku , 74 
Vilaficolaippillai, 125 
vimdna , 147 
vimukha , 118 
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v ini yoga, 158 
Viraja, 56 
viraviyal, 4 
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Virodhapariharam, 145 
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Vi$nu, 7,12,21,29,43, 80,81 

Vi$nupuranam, 61 

Vi$nusahasranama, 110 
viveka, 145 
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vyakhyana , 69 
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